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The present work seeks to investigate the Muslim 
Religious Reform Movements in Bengal during the 
Nineteenth Century. Nineteenth century Bengal is a 
significant phase as it affected Bengal;, Islamic reform 
movements in this century was a world wide phenomenon. In 
the sub-continent of India and Pakistan Shah Wall Allah 
was the dominating influence. The subsequent growth of 
his religious teaching spread out in Bengal and some 
important Islamic revivalist movements came into 
existence, e.g. i) Fara'idi movement of Haji Shari'at 
Allah, the founder directly inspired by Arab puritanism), 
ii) Tariqah-i-Muhammadiyah movement of Sayyed Ahmad 
Shaheed, iii) Titu Mir and his religious reform movement, 
and iv) Ahle-Hadith movement. 
No serious attempt has so far been made to 
reconstruct the history of the Muslim Religious Reform 
Movements in Bengal during the Nineteenth Century. The 
attention of the most of the scholars has centred round 
the political history of the Movement, making occasional 
references to its Socio-Religious aspects but their 
accounts are uncritical and generally based upon the 
later hagiological material. 
In the present work an attempt has been made to 
make a fairly extensive and critical use of all sources 
available. Throughout the work we have attempted to 
justify reasonable argument our reliance on a particular 
source, wherever there has been a conflict of evidence or 
a contradiction. 
This aspect of the Musl'fnr religious reform 
movements in Bengal during the nineteenth century is 
based on brief references found in the chronicles of 
Northern India and on the data collected from a study of 
inscriptions and other archaeological evidences. There 
is, however, sufficient materials in these chronicles as 
well as in the contemporary literatures e.g. Persian 
Bengali and Urdu available, with the help of which 
Mas>llB»-religious reform movements in Bengal during the 
nineteenth century can be reconstructed. 
There are ten chapters in the present thesis 
are as follows :-
Chapter - 1 :Introduction 
Sources 
A. Sources on the Socio-religious conditions 
of the Muslims in Bengal during the 
nineteenth century. 
B. Sources on the Fara'idi Movement 
i) Fara'idi Sources 
ii) Contemporary sources on the Fara'icji Movement 
iii) Government Records 
C. Sources on the Tariqah-iMuhammadiyan Movement, 
Titu Mir's Movement and Ahle-Hadith Movement. 
Chapter II : Genesis of the Muslim Eldigious Reform Movements 
in Bengal: in the Nineteenth Century. 
Chapter III: Fara'idi Movement. 
Chapter IV : Tariqah-i-Muharamadiyan Movement 
Chapter V : Titu Mir and his Socio-Religious Reform 
Movement. 
Chapter VI : Ahle Hadith Movement 
Chapter VII: Religious Doctrines of the Revivalist Movements 
Chapiter VIII : Ta'aiyuni Opposition to the Revivalist 
Movements. 
Chapter IX : Organisation under the Revivalist Moveirients. 
Chapter X : Conclusive Phase of the Socio-religious 
Reform Movements in Bengal 
Chapter first and second discussed sources and 
Socio-religious conditions of the Muslims in Bengal during 
the nineteenth century. 
Chapter third examines the Fara'idi Movement. 
Haji Shari'at Allah the founder of the Fara'ldi 
movement, was born of a petty Talukdar family in A.D. 
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1781 at Shamail a village in the Madaripur subdivision. 
It may be noted that Madaripur, at that time, formed a 
part of Bakarganj district and was transferred to the 
district of Faridpur in A.D. 1873^. His father 'Abdul 
Jalil Talukdar, a man of not very large means, died when 
he was hardly eight years old . Thereafter, he was 
1. J.A.S.P., (Journal of Ariatic Society of Pakistan), 
Vol. Ill, p. 187. fort note 4; J.E., Gastrell : 
Geographical and statistical Report of the Districts 
of Jessore, Fareedpur and Backerganj, Calcutta, 1868, 
p. 36, No. 151; and Translation of Proceedings held 
in two cases tried in 1847 before the session Judge 
of Dacca in which Dudu Miyan and his Followers 
belonging to the Sect of Hajees or Fara'idis, 
Calcutta, Military Orphan Press, 1848, p. 268, which 
confirms that the Haji was a petty landholder and 
possessed a estate of his own. 
2. Cf. J.A.S.P. Vol. Ill, p. 187, footnote 4, In the 
opision of some local people, he was born inneighbouring 
village, Hajipur. 
3. Cf. Beveridge : District of Bakarganj, its History 
and statistics, London, 1876, p. 249. 
4. Munshi ' Abd-al-Halim, Ms. (Bengali MS), Ha^ ir'^ tfi^ lS^ '^^ -^i:,^  
Allah, vol. 1; Wazir *Ali, Muslim Ratnahii>„''lBengali '^  »^t' 
// '^ 
brought up in the family of his boyhood as a gay and 
carefree child having little to do with strict 
disciplines . 
On a certain occasion, being reprimanded by 
his uncle, Shari'at Allah left home and ran away to 
Calcutta when he was about twelve years old. There he 
got an oipportunity to present himself to a teacher of the 
Holy Qur'an namely Maulana Basharat Ali, who taking pity 
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on the boy, enrolled him in his Qur'an classes . Having 
completed the reading of the Qur'an he proceeded to 
Phurphura, in the district of Hughly, to take lessons in 
Arabic and Persian languages on the advice of his 
teacher . Then he proceeded to Makksh with his teacher 
Maulana Basharat Ali , who disgusted with the British 
regime and decided to emigrate to the Holy city of 
Makkah . They, accordingly, set out for Arabia about 
A.D. 1799 . Thus the boy, who was later to be the 
founder of a revivalist movement in Bengal, got an 
opportunity to visit Makkah, the international centre of 
1. Munshi ^ Abd-al-Halim : MS. Haji Shari'at Allah, fol. I. 
2. Munshi *Abd-al-Halim : MS Haji Shari'at Allah, fol. 2f 
3. Ibid., fol. 4f. 
4. Ibid., fol. 6-7. 
5. Ibid., fol. 7-8. 
6. Ibid., 
of Islamic culture. It may also be noted that his visit 
to Makkah was, therefore, not the result of a 
premeditated plan. 
Scholars differ widely in calculating the 
chronology of his life though all contemporary and later 
writers agree that he undertook the journey to Makkah at 
the age of 18 and returned to Bengal after an absence of 
20 years . On the basis of his tomb inscription we can 
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fixed the chronology of his life as follows . 
Birth A.D. 1781 
Pilgrimage to Makkah .. A.D. 1799 
Return to Bengal A.D. 1818 
Death A.D. 1840 
Haji Shari'at Allah's stay in Arabia ranged from 
A.D. 1799 to A.D. 1818; and if his later, i.e., his role 
as a preacher, is any guide to his learning, it may be 
concluded that he took the best advantage of his stay in 
Makkah. James Wise and Hidayet Hosain testify that he 
came back from Arabia as a good Arabic scholar and a 
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skilful disputer . His tomb inscription eulogises him 
1. Cf. J.A.S.P. Vol., Ill, p. 191 ff. 
2. J.A.S.P., Vol. Ill, p. 195. 
3. James Wise : Notes on the races, Castes and Trades of 
Eastern Bengal, London, 1884, p. 22; and M. Hidayat 
Husain, "Fara'idi", Encyclopaedia of Islam, 1st ed.. 
Vol. II., p. 57. 
as "the learned of all learned, the exponent of Divine 
Law in eloquent and elegant tongue, the source of all 
guidance in the lands of Hind and Bengal, defender of 
religion against the menaces of the Shi'as and tha 
disbelievers and against all misguidance, valiant 
fighter for righteaurness against all falsehood and 
variety, deliverer of Islam (which) was covered by 
darkness like the sun enveloped clouds, whose words in 
truth fulness, were like mountains in the open 
field..."^ His stay in Arabia can be divided into the 
following two phases. 
i) In the first phase, he spent the initial two 
years in the residence of one Maulana Murad, a Bengal 
domicile at Makkah, and studied Arabic literature and 
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Islamic jurisprudence under the Maulana . This prepared 
him for the regular courses in the religious seminaries 
of Makkah. 
ii) The second phase which is the most important, 
lasted for 14 years. During this period he received 
guidance from Tahir Sambal, a Hanafi jurist under this 
learned scholar he studied almost all branches of 
1. J.A.S.P., Vol. Ill, p. 198. 
2. *Abd-al-Halim : MS Haji Sharl'at Allah, fol. 5. 
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religious sciences including the mysteries of Sufism. 
Haji Shari'at Allah was also formally initiated into the 
Qadiriyah order of Sufism . 
The Fara'idi movement was started by Haji 
Shar'iat Allah in A.D. 1818 and continued by his 
followers down to the present day. The movement spread 
over Eastern Bengal (Present Bangladesh), Assam and West 
Bengal. 
The term "Fara'idi is derived from the Arabic 
word" fara'id", plural of "faridah", which means "an 
obligatory duty" enjoined by Islam. The Fara'idis are, 
therefore, those who aimed at enforcing the obligatory 
religious duties. They, however, interpreted the term 
"faraid" in a broad sense to include all the religious 
duties enjoined by Allah and the Prophet irrespective of 
their importance though they laid emphesis on the 
observance of five fundamental institutions (bina) of 
Islam, viz (i) the profession of the dogma of faith 
(Ifalimah) , (ii) attending daily prayers (Salat or namaz), 
(iii) fasting during the month of Ramadan (saven or 
rozah), (iv) paying poor-tax (zakat), and (v) pilgrimage 
to Makkah (haji). The object of this amphesis on the 
fundamental institutions was to focus the attention of 
1. 'Abd-al-Halim : MS. Haji Shari'at Allah, fol. 9. 
the masses to the importance of their observance, as the 
Muslims of Bengal in their enthusiasm to celebrate 
various local cults, rites and ceremonies had become 
negligent to these fundamental duties. 
Thus, from historical point of view, the Fara'idl 
movement was born out of the necessity for "self 
correction" of the Muslim society of Bengal. This 
movement being the foremost of all other religious reform 
movements in Bengal, the credit for realising the 
necessity of "self correction" for the first time, goes 
to its founder, Haji Shari'at Allah (died A.D. 1840). 
Secondly, from doctoral point of view, the 
Fara'idis laid utmost emphasis on the necessity of 
adhering strictly to the doctrine of tawhid or 
monotheism. The Fara'idi doctrines of tawhid, induced 
them the Muslim society of all superstitions beliefs and 
practices which hedged around the original doctrines and 
institutions of Islam. 
Thirdly Haji Shari'at Allah found his disciples 
mostly from the lower classes, such as cultivators, 
weavers and oil-grinder. The Haji being primarily a 
religious reformer, confined himself to a religious 
programme which had little to do with the political and 
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economic conditions of the people. But as will be seen 
later, the peasantry who came to the Fara'idl fold were 
not looked with favour by the Hindu zamindars (Land 
Lords). The affront that arose in consequence of the 
hostile policy of the zamindars, induced Dudu Miyan (the 
son and successor of Haji Shari'at Allah) to introduce a 
socio-economic programme into the Fari'idi society. he 
accomphised this (A.D. 1840-1862) by uniting the 
Fara'idis into a compact hierachical organisation known 
as Khilafat system, which was purported to . (i) 
safe-guarding the interests of the Fara'idis from the 
oppressive hands of the zamindars and indigo planters on 
the one hand, and (ii) securing social justice amongst 
themselves on the other. This socio-economic phase of 
the Fara'idi movement, provided a platform for the 
peasant agitation against the oppressive zamindars, 
indigo planters and their agents. 
Thus, the Fara'idi movement also reprenting a 
socio-economic wave of the time. In this respect, it 
displayed close affility with the religio - economic 
reform movement led by Tttu Mir (from A.D. 1827 to 1831) 
in West Bengal. 
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Chapter four examines the Tariqah-i-
Muhamraadiyah movement and its impact on Bengal. 
Tariqah-i-Muhammadiyah is originally a Northern Indian 
movement. The founder of this movement was Sayyed Ahmad 
Shaheed (A.D. 1786-1831) and its co-founder was Shah 
Ismail Shaheed (1782-1831) a grandson of Shah Wall Allah 
Muhaddith Dehlawi. 
Sayyed Ahmad says, "My tariqah is the tariqah 
of my grand father" the Prophet himself. Accordingly "I 
take a full meal of dry bread on one day and thank God; 
on the other day I keep hungry and bear it with 
patience". Again he says, "My troops are like those 
Muhajirs (i.e. those who accompanied the Prophet in his 
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flight to Madinah), who came out to serve enthusiasm". 
Hence, the use of the term "tariqah" in this context 
must be understood in the literal sense, which means "a 
path" or "a way", and not in the specific sense meaning 
"a mystic order". The objective of Tariqah-i-
Muhammadiyah was back to the Quran and back to the 
Sunnah and he rejected taqlid. In the preface ofr 
Taqwiyat-al-Iman, Shah Isma'il Shaheed says that the work 
would consist of two parts, the first part dealing with 
"the doctrine of tawhid" or the unity of God, and the 
1. Ghulam Rasul Mehr: Jama'at-i-Mujahidin, Lahore, 1955, 
p.69 fquoted from MS Majmu'ah Makatib-i-Shah Isma'il, 
p. 282). 
2. Ghulam Rasul Mehr: op.cit., p. 69. 
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evil consequence of shirk or polytheism. The second part 
deal with the virtues of following Prophetic tradition 
and the vices of following bid'at or sinful 
innovation. Although the second part was not completed 
by the author, the subjects that were earmarked for the 
part have been elaborately dealt within the next 
publication of the movement Sirat-al-Mustaqim. T^ms, it 
is evident that on the doctrine of tawhld the Faraidi, 
Tariqah-i-Muhammdiyah, Titu Mir's movement, Ahle-Hadith 
and Muahhidun movement of Ibn *Abd-alWahhab stood on the 
same ground. These revivalist movements on the doctrine 
of tawhid or monotheism consisted of two parts, 
(i) enforcement of the doctrine of the unity of God, and 
(ii) purging the Muslim society of all polytheistic and 
sinful accretions. 
Proceeding from Patna down the Ganges, halting 
Munghyr, Bhagalpur, Murshidabad, Hooghly and^ther place 
on the banks of the river, gaining converts and 
appointing local agent, he arrived at Calcutta towards 
the end of 1821, and was given a princely reception by 
the prominent Muslimsof the city. While in Calcutta, the 
people flocked to him in so large a number everyday, 
that he was unable to go through the process of 
enrolling them by separate laying on the hands; seven or 
1. Mawlana Muhammad - Shah Ismail Shaheed: Taqwiyat-il 
Iman, Bangalore A.H. 1371 Preface by the author. 
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eight turbans were spread out to them with instruction 
to hold any part of their length and thus become legally 
his disciples. Besides, enrolling as disciples a large 
number of Muslims, he is said to have converted as well 
a considerable number of Hindus to Islam. The success 
of the preaching conducted by Shah Ismail and Abdul Hai 
was so great here, that people gave their widows in 
re-marriage, performed obligatory prayers regularly, and 
gave up drilling. 
After a stay of three months in Calcutta he 
left for Makkah and after returning from hajj he 
continued his jihad movement till he died (Shaheed) in 
A.D. 1831 in the battle of Balakot. 
Chapter five evaluates Titu Mir's Reform 
movement in Bengal. Nasir A^li alias Titu Mir, an 
inhabitant of Chandpur, a few miles to the south west of 
Narkulbaria in the district of Barasat, "was of no 
2 family though above the class of ordinary villages". He 
was, however, connected by marriage with one Munshi 
Amir, a respectable landed proprietor of the locality. 
It is said that during his youth he was known to be a 
"bad and desperate character", who lived a life of a 
1. S.R.B.G., XLII, Trial of Ahmadullah, p. 129; Sawaniah 
Ahmadi, p. 55. 
2. Board's Collection, 54222, p. 401, Colvin to Barwell 
8 March 1832, para 6. 
3. Calcutta Review, No ci, p. 177. 
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professional wrestler in Calcutta. He subsequently, it 
is reported took service under Hindu Zaraindars of Nadia, 
who required a determined character either to create 
disturbances or to exact dues from ryots, and being 
implicated in an affray was imprisoned. 
After his release, accident brought him to the 
notice of member of the Delhi Royal family "whom he 
attended on a pilgrimage to Makkah where it is said, he 
met Sayyed Ahmed who had preach him there a year, and 
became his disciple. On return from pilgrimage, sometime 
in the year 1827, he settled down at Haidarpur near 
Narkulbaria and began to preach his doctrines as 
religious reformer, in which capacity he is reported to 
have regularly received stipends from Delhi. VJithin a 
short time he collected around him three or four hundred 
followers "who became separated from the bulk of the 
Mohamedan inhabitants of the country by distinction of 
dress and appearance and by their refusing to it or join 
on occasions of society generally with any but those of 
their own members as well as by the peculiarity and 
2 
superior strictness of their doctrines". 
1. Bengal Cr. Jud. Cons., 3 April 1832, Magistrate of 
Barasat to Commissioner of Circuit, 18 Div. 28, 
November 1831, para 35. 
2. Board's Collection, 54222, pp. 401-402, Golvin to 
Barwell, 8 tdarch 1832, para 6. (cf. British Policy and 
the Muslims in Bengal). 
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The reformation which he desired in existing 
faith was almost similar to that which Shari4t Allah had 
earlier started or which Sayyed Ahmad was successfully 
introducing at the time almost all over India. 
Chapter six is dealing with the Ahle-Hadith 
movement. In general, all Sunni Muslims belong to the 
community of Ahle-Hadith but they must follow Quran and 
Sunnah of the Prophet in the true sense of the word. In 
particular those Sunni Muslimswhodo not follow any 
particular Imam or rejected taqlid and believed in 
ijtihad, raising hands in course of prayers and strictly 
observed Quran and Sunnah of the Prophet Muhammad (PBUH) 
are known as Ahle-Hadith. 
Here we have to deal the Ahle-Hadith Movement 
in the particular sense. Originally it was Shah 
Wall Allah who rejected taqlid and emphasised for 
studying hadith literature instead of fiqh and held that 
new inquiry of ijtihad be established. His thoughts and 
movement later re-emphasised by Shah Abd al Aziz 
Mohaddith Dehlawi, Sayyed Ahmad Shaheed, Shah Ismail Shah-
eed, Maulana 'Abdul Hai, Maulana Wilayat A H , Syed Nazir 
Husain and Nawab Slddique Hasan Khan Bhopali. This 
movement later came to be known by two names i.e. Tariqa 
-i-Muhammadiya or Ahle-Hadith movement. The Able Hadith 
ulama emphasised on the necessity of re-asserting the 
principle of ijtihad (i.e., fresh Inquiry Into the Quran 
IB 
and Prophetic tradition with a view to forming 
independent on legal question). From the doctrinal point 
of view, this implies, in the first place, rejection of 
the finality of the schools of law (madhab); secondly, 
rejection of taqlid (i.e., adherence to the 
prescriptions of the schools of law considering them as 
authoritative and right without investigating into the 
correctness of the reasons on which they are based) as a 
sound rule of religion; and thirdly, preference of the 
principle of following Prophetic tradition (ittiba-i-
Sunnah) to the prescriptions of the schools as embodied 
in the books of law (fiqh) and legal opinions (fatwa). 
After the death of Sayyed Ahmad Shaheed and 
Shah Ismail Shaheed in A.D. 1831 in the battle of 
Balakot, Mawlana Wilayat All of Patna became the chief 
khalifah of the Tariqah-i-Muhammadiyah movement. For 
establishing the truth he wrote a book Amal bil Hadith 
i.e. following Prophetic tradition or ittiba'i sunnah. 
It is a small but important pamphlet, written in chaste 
Persian and published sometimes before A.D. 1837. In the 
opening section the author says that so many questions 
were put to him regarding the propriety of "following 
Prophetic tradition" (ittiba-i-ahadith) in preference to 
"following the prescriptions of the school" (ittiba-i-
fiqh) and vice versa, that he decided to publish this 
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pamphlet for general information^. So, next to Sayyed 
Ahmad Shaheed and Shah Ismail Shaheed the tariqah-i-Muharam-
diyah was propagated by Mawl"ana Willayat lAli and Enayat lAli 
the then Movement also known as Ahle Hadith Movement. 
When Mawl'ana Karamat !A11^ and Mawllna 'Abd al-Jabbar 
both were disciples of Sayyed Ahmad ShOheed firmly attached 
with Prophetic tradition and also affiliated themselves 
3 
to the Hanafi School, the then Sayyed Nazir Hussain a 
disciple of Sayyed Ahmad and the cheif successor of 
Mawl'ana Wilayat iMi, wrote another important pamphlet 
namely Thabut-i-Haqq (i.e., establishement of the truth), 
which indicated a complete breach between the two groups, 
was published in A.H. 1281/A.D. 1864. So, finally, 
Tariqah-i-Muhammadiyah came to be known as Able Hadith 
Movement under the leadership of Sayyed Nazir Hussain. 
1. Mawlana Karamat *Ali was born at Mullatola of Jawnpur in 
U.P.,in A.H. 1215, A.D. 1800 (cf. Mawlana 'Abd al Batin 
: Sirat-i-Mawlana Karamat ^ Ali Jawnpuri, Allahabad, A.H. 
1368, p. 9). 
2. Abd-al-Jabbarwas a resident of Calcutta. He was the son 
of Jamal Allah son of Muhammad Ashraf (Cf. Mawl'ana ^ bd 
al Jabbar : Jawab-i-Quwwat-al-Iman, circa A.D. 1837, p. 
2). 
3. Sayyed Nazir Husain was born at Balthawa in the Maunghyr 
district of Bihar, in A.D. 1805. About A.D. 1842, he 
established a religious seminary at Delhi and taught 
Prophetic tradition there till his death in A.D. 1902. 
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Chapter Seven is dealing with the religioas doctrines 
of the revivalist movements, Firstly we have discussed 
Fara'idi doctrines. Fara'idis identified themselves with 
the Hanafi school of law. In launching the reform 
programme of the movement Haji Shari'at Allah was to 
enforce the original teachings of Islam and to purge the 
society of various superstitious rites and ceremonies 
which were practised by the Muslims of Bengal. His first 
policy was to call upon the Muslims to be penitent for the 
past sins as a measure for the purification of the soul. 
This principle is known as the doctrine of towbah or 
penitence. After this purification, he called upon them to 
observe strictly the faraid or the duties enjoined by God 
and the Prophet. Thus the doctrine of towbah led naturally 
to the second step namely the doctrine of fara'id, and it 
is an account of the great emphasis laid on this doctrine 
that the movement came to be known as Fara'idi. Thirdly, 
the doctrine of the Unity of God or tawhid, as enunciated 
in the Qur'an, was strictly enforced; and what ever 
beliefs and customs were found repugnant to it were to be 
given up. Fourthly, the Fara'idis differed from other 
Muslims of Bengal on the question of holding 
congregational prayers of Jum'ah and Id; and fifthly, 
they denounced all popular rites and ceremonies which had 
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had no basis in the Qur'an and the Prophetic tradition and 
abolished them unsparingly. 
The Muhamraadis (Tariqah-i-Muharamadiyah) lay 
greater emphasis on certain points , among which the 
following may be mentioned : 
^1) Monotheism - Allah is self-existent and the creator 
of all other Beings. He is unequalled in his 
attributes. Spiritual eminence and solvation consist 
in strict adherence to the commands of Allah as given 
in the Qur'an and laid down in the Shari'at and not in 
developing mystical feelings of communion and 
mingling in His Being. 
(2) Ijtehad - The Muhammadis admit the right of "inter 
preiation" as given to the Muslims ans stress the 
desirability of exercising this right. They hold 
that the followers of the four great Imams have, in 
effect, given up this right. Abdul Wahab wrote 
several treatises on this subject criticising the 
advocates of salvish imitation. 
(3) Intercession-The Muhammadis do not believe in the 
theory of intercession, on someone's behalf, by some 
1. An article, "what actually is Muhammadism," by Hafiz 
Wahab in the Islamic Culture, December 1949, discusses 
in detail the essential features of Muhammadism : The 
Wahhabi Movement in-India,Qeymuddin Ahmad, p. 17. 
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intermediaries who might be persons of saintly eminence and 
hence supposed to be nearer to Allah. Allah was nearer to 
man than his own "jugular veins" and it was open to every 
body to pray to Allah without the help of an intermediary. 
They emphasis Action Passive belief in the principles of 
Islam is not enough. 
(iv) Innovation: The Muhammadi's condemn and oppose many of 
the existing religious and social practices for which there 
is not precedent or justification in the Shariat. Prominent 
among these are tomb worship, exaggerated veneration of 
Pirs, excessive dowries in marriages and the general show 
of pomp on festive occasions such as circumcision and Milad 
celebration of Prophet's birthday) and prohibition of widow 
remarriages, etc. 
Stress is also laid on the cultivation of some 
moral virtues. The five essentials of Islam, Prayer, Fast, 
Hajj, Zakat and Jehad have of course to be scrupulously 
observed. But along with the several other virtues like 
humility, contentment and perseverance have to be 
acquainted while greed, jealous and pride have to be 
eschewed. Jihad or the waging of war (when no other means 
is left) for the protection and preservation of one's 
religion and society was also an important principle of 
Sayyed Ahmad's prechings since the beginning of his 
career. 
1. Sirat-i-Mustaqim pp. 75-115. 
2. Ibid., pp. 105-106. 
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Tltu Mlrs movements and Ahle Hadith movement did 
not include any new doctrines, but they retained the same 
doctrine in their religious reform as the Tariqah-i-
Muhammadiyah laid down. Originally Titu Mir was a disciple 
of Sayyed Ahmad Shahid and preached the same religious 
doctrines as his spiritual mentor did. On the other hand 
Ahle Hadith movement is an another name of Tariqah-i-
Muhammadiyah movement. The Tariqah of Prophet Muhammad (S). 
So, there is no question of any new additions to its 
religious doctrines. 
Chapter Eight discusses Ta'aiyuni opposition to the 
rivivalist movementsin Bengal. The founder of the Ta'aiyuni 
movement was Maulana Karamat lAli. He was a disciple of 
Sayyed Ahmad Shahid. The term "ta'aiyuni" is derived from 
the Arabic word "ta'aiyun", which means "to identify". 
Hence the term "ta'aiyuni' implies a person who identifies 
himself with a particular trend. The split between Maul'ana 
Karamat *Ali and the main body of the Tariqah-i-Muhammadiyah 
led by Maulana Wilayat ^ Ali was effected by the former's 
insistence on the principle of taqlid or imitation of the 
school of law (madhab) ) in this context, the term 
"ta'aiyuni", therefore, implied a person who definitely 
identified himself, with a particular school of law or 
madhhab. 
1. Maulana KarSmat 'Ali was born at Mulla tola of Jaunpur 
in IJ.P. in A.H.1215, A.D. 1800 (cf. Maulana *Abdul Batin! 
Sirat-i-Maul-ana Karamat Ali Jaunpuri Ilahabad, A.H. 1368, 
p. 9; andlntaj al-Din Ahmad: Nasab Nama-i-Karamatiyah 
(Bengali), B.S. 1356, p. 1. 
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Mawlana Karlmat ' A H made scathing criticism of 
the superstitions beliefs and unlslamic Innovations of the 
traditional society on the one hand, and of the radical 
approaches of the Fara'idl, Tariqah Muhammadlyah and Ahle 
Hadith on the other. Nevertheless, the Mawlana approved in 
a modified form, some of the traditional ceremonies, such 
as Fatiha (a rite for the dead), and Qlyam (or standing) 
in the birthday celebration of the Prophet(s) (Milad) which 
were rejected by the three other groups, and wrote several 
books and pamphlets in vindication of their practices . 
Naturally, the upholdlers of the traditional 
customs regarded Mawlana Karamat 'All as a champion of 
their own cause. An examination of the Ta'aiyuni 
opposition to the revivalist movements therefore, 
important, not only for its own sake, but also because of 
the fact that the objections of the traditional society to 
the revivalist movements are reflected in it. 
Chapter Nine evaluates the organisation under the 
revivalist movements. The Fara'idl movement fostered a 
community of beliefs and interests among its followers, 
which brought them into a common platform and unified them 
into a brotherhood. The unifying tendency of the Fara'ldis 
became apparent even at the Initial stage when Haji 
1. J.A.S.P., Vol. vi, 1961, pp. 123-124. 
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Shari'at Allah preached his doctrines at Nayabari. The 
sence of growing unity among his followers according to 
James Wise, alarmed the Hindu Zamindars, and as a result, 
he was expelled from the place . 
The current tradition in the Fara'idi settlement of 
2 
Rekabi Bazar credits Haji Shari'at Allah for organising 
the local Panchayat there. But he is not known to have 
attempted to bring the Fara'idis into a compact 
organisation. In all appearance, it was Dudu Miyan who 
first scalised the necessity or conceived the ambitious 
plan of organising the Fara'idis into a strong body and it 
was he who brought them under a central and hierarchical 
organisation. As James Wise holds, the credit of 
organising the Fara'idi society, therefore goes to Dudu 
Miyan-^ . 
In organising the Fara'idi society Dudu Miyan had 
two main objectives in view, viz., (1) protecting the 
Farl'idi peasantry from the oppression of the Hindu 
Zamindars and European indigo planters, and (ii) securing 
social justice for the masses of the Muslims. In order to 
secure the first objective, he raised a volunteer corps of 
1. James Wise : Eastern Bengal, p. 22. 
2. Rekabi Bazar is in the Munshiganj subdivision of Dhaka 
district. 
3. James Wise : Eastern Bengal, p. 23. 
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clubmen and arranged for their regular training in the art 
of affray fighting. For securing the second objective he 
revived the traditional Panchayat system under Fara'idi 
leadership. The former was known as the Political branch 
(siyasi) and the latter the religious branch (dini). Both 
these branches of the Fara'idi organisation were then 
co-ordinated by an hierarchical Khilafat system, which 
brought all the Fara'idis of Eastern Bengal under direct 
control and supervision of Dudu Miyan. 
The Fari'idi khilafat system was designated to 
bring all the Fara'idis under the direct control and 
supervision of an hierarchy of authorised agents or 
Khalifahs. At the apex of this hierarchy stood the Ustad 
(i.e., the head of the Fara'idis) : below him were the 
Uparastha Khalifahs (or the superior agents) : next to 
them were the superintendent khalifah; and at the lawest 
rung of the hierarchy stood the Goan Khalifah (village 
agent) or the Ward Khalifah (the agent in the ward of a 
town), as the case may be. The Fara'idi settlements of 
Eastern Bengal were divided into small village units, each 
consisting of 300 to 600 Fara'idi families as the 
geographical conditions permitted. One prominent member of 
each unit was appointed a khalifah and given the charge of 
the Unit. Ten or more such village units formed what was 
often called a gird (i.e., a circle or neighbourhood). 
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which was under one Superintendent khalifah. The 
respective unit khalifahs of the area were subordinated to 
him. The superintendent khalifah was required to maintain 
a piyadah (i.e., a guard), and a peon (a messenger). The 
Piyadah worked as the exceutor of orders of the 
superintendent khalifah, and the peon was sent back and 
forth with messages and circulars to the unit khalifahs of 
the gird on the one hand, and to the Ustad at Bahadurpur 
(in Faridpur district) on the other. Thus, the 
Superintendent khalifah acted as an intermedialy between 
the unit khalifah and the Ustad, and kept in constant 
touch with both. This is the brief account of the 
organisation under the Fara'idis. 
The Tariqah-i-Muhammadiyah, Ahle-Hadith and Titu 
Mir's movement had two important aspects-socio-religious 
and political the former requiring the preaching of certain 
social and religious reforms and the latter the urging for 
the struggle against the "alien people from distant lands" 
and traders — \ —^ and vendors of goods". Both these 
requirements presupposed the organising of a dedicated band 
of missionaries and preachers who could move about and 
explain the mission to the masses. The earliest efforts in 
this connection, as shown above, were made by Sayyed Ahmad 
and his chief associates. But they languished after his 
migration in 1826. After his death the need was felt for 
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r e v i v i n g t h e o r g a n i s a t i o n a l s i d e of the movement i n s i d e 
B r i t i s h I n d i a . But the Patna l e a d e r s , T i t u Mir and Ahle 
Hadi th l e a d e r s made t h e i r most v a l u a b l e c o n t r i b u t i o n t o 
the Movements. Patna now became, and remained t i l l the 
ve ry end, t h e most a c t i v e c e n t r e of t h e movements in 
B r i t i s h , I n d i a . But the Movements had a l s o i t s r e g i o n a l 
c e n t r e s i n Bengal . 
During t h e l i f e t ime of Sayyed Ahmad the T a r i q a h - i -
Muhammadiyah movement maintained t h r e e impor tan t preaching 
formula for o rgan i s ing the Muslim s o c i e t y i n t o a wel l k n i t 
o r g a n i s a t i o n , e . g . - t o u r i n g , p reach ing i n i t i a t i o n . The 
Patna l e a d e r s who became Ahle-Hadith gave a g r e a t e r 
cohes iveness to the o r g a n i s a t i o n , c r e a t e d a w e l l - k n i t 
t r a i n i n g cenre in Patna wi th number of subord ina t e zones 
and c i r c l e s a l l over the count ry and a l l o t e d l o c a l 
p r eache r s t o each zone. These l o c a l agents preached in 
their respective zones, distributed pamphlets, collected Zakats and 
other monetary contribution and transmitted them to the Head-quarters 
at Patna. This remarkable system, vAiich withstood for a long time the 
migjht and the full resources: of the English Government to trace and 
root i t out from their dominion, has been discussed under four broad 
headings: (i) central Organisation at Patna ( i i ) Itinerant Preachers, 
( i i i ) District Centres (iv) Collection of Funds. 
Chapter ten made the conc lus ive phase of the 
r e v i v a l i s t Movements. 
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PREFACE i 
The present work seeks to investigate the Muslim 
Religious Reform Movements in Bengal during the 
Nineteenth Century. Nineteenth Century Bengal is a 
significant phase as it affected Bengal, Islamic reform 
movements in this century was a world wide phenemenon. In 
the sub-continent of India and Pakistan Shah Wali Aillah 
was the dominating influence. The subsequent growth of 
his religious teaching spread out in Bengal and some 
important Islamic revivalist movements came into 
existence, e.g. <i) Fara'idi movement of Haji Shari'at 
Allah, the founder directly inspired by Arab puritanism), 
'ii) Tariqah-i-Muhammadiyah movement of Sayyed Ahmad 
Shaheed 'ill) Titu Mir and his religious reform movement, 
and ^iv) Ahle-Hadith movement. 
No serious attempt has so far been made to 
reconstruct the history of the Muslim Religious Reform 
Movements in Bengal during the Nineteenth Century. The 
attention of the most of the scholars has centred round 
the political history of the movement, making occasional 
references to its Socio-Religious aspects but their 
accounts are uncritical and generally based upon the 
later hagiological material. 
In the present work an attempt has been made to 
make a fairly extensive and critical use of all sources 
il 
available. Throughout the work we have attempted to 
justify reasonable argument our reliance on a 
particular source, wherever there has been a conflict of 
evidence or a contradiction. 
This aspect of the Muslim Religious reform 
movements in Bengal during the nineteenth century is 
based on brief references found in the chronicles of 
Northern India and on the data collected from a study of 
inscriptions and other archaeological evidences. There 
is, however, sufficient materials in these chronicles as 
well as in the contemporary literature e.g. Persian 
Bengali and Urdu available, with the help of which 
Muslim religious reform movements in Bengal during the 
nineteenth century can be reconstructed. 
There are ten chapters in the present thesis. 
Chapter first discusses sources. Chapter second 
discussed genesis of the Muslim socio-rellgious reform 
movements in Bengal in the nineteenth century. Chapter 
three examines the Fara'ldl Movement. Chapter four 
evaluates the Tariqah-1-Muhammadlyah Movement. Chapter 
five examined Tltu Mir and his socio-rellgious reform 
movement in Bengal. Chapter six is dealing with the 
Ahle-Hadlth movement. Chapter seven discusses religious 
doctrines of the revivalist movements. Chapter eight 
ill 
evaluates Ta'aiyauni opposition to the revivalist 
movements. Chapter nine is dealing with the organisation 
under the revivalist movements. Finally chapter ten made 
the conclusive phase of the revivalist movements in 
Bengal in the nineteenth century. 
To my research supervisor. Professor Dr. Abdul 
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J.P.H.S. Journal of the Pakistan Historical Society 
of Karachi. 
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Mallick British Policy (Dr. Azizur Rahman Mallick 
British Policy and the Muslim in Bengal 1757-
1857: a study of the development of the Muslims 
in Bengal with special referance to their education, 
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O.C. Original Consultation. 
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« 
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C -".nJa'far Sharif Qanun-i-Islam 
S A. Sawamih Ahmadi 
btiir ^hulam Husain, Seir-i-Mulakhrin. 
S.M.R. The sepoy Mutiny and Revoll of 1857. 
viii 
S.R.B.6. Setections from the Records of the Bengal 
Government. 
S.R.6.I. Selections from the Records of the Government 
of India. 
Sec.Cons Secret Consultations. 
Secy. Secretary. 
Sirat SiratH-Sayyed Ahmad Shahid. 
S.M. Sirat-i-Mustaqim 
T.A. Tawarikh-i- Ajiba 
T.S. Tazkira-i-Sadiga 
Trial of Dudu Miyan Translation of the proceedings 
held in two cases tried in 1847 before the session 
Judge of Dhaka in which Dudu Miyan and his followers 
« 
belonging to the sect of Haji-li or Farazees were 
chaged with wounding. Plunder, Arson & Calcutta, 
1840). 
i : H A P T E I t I 
C H A P T E R - I 
INTRODUCTION 
No critical attempt has so far been made to 
reconstruct the history of the socio-religious reform 
movements in Bengal during the nineteenth century. The 
present study covers four important socio-religious 
reform movements in Bengal during the nineteenth century 
e.g. (i) Fara'idi movement, (ii) Tariqah-i-Muhammadiya 
movement, (iii) Titu Mir and his religious reforms 
movement in Bengal and (iv) Ahle Hadith movement. In 
collecting data for this study, we consulted original 
sources with critical scrutiny. 
A few works on socio-religious reform movements 
in Bengal, especially during the later half of the nineteenth 
1. (a) James Wise : Notes on the Raees, Castes and Trades 
of Eastern Bengal, London A.D. 1884 (Printed a few 
copies for the private use of the government). In 
this work Wise made an outline of different 
religious and professional groups of Muslim 
including those who attempted to introduce 
religious reform. 
(b) W.W. Hunter : Our Indian Musalmans, (London A.D. 
1871). The author made an attempt to stxidy the 
political implications of the religious reform 
movements. 
(c) Syed Ameer A^li : "A. Cry for the Indian 
Mohammadans", Nineteenth Century, New York, vol. 
xii, A.D. 1882, p. 183f. In this study Amir ^li 
tried to ascertain the position of the rapidly 
disappearing Muslim Upper Class. 
1 
century have been produced. Four modern studies have 
devoted considerable space to the nineteenth century Muslim 
socio-religious reform movements in Bengal though their 
main concern lies with different subjects. Besides , a 
few articles have also been published on the socio 
religious reform movements in Bengal during the nineteenth 
century. In these studies, the socio religious reform 
movements in Bengal during the nineteenth century did not 
receive as much attention as it deserves in its 
socio-religious as well as in its socio economic aspects. 
2. a) Dr. A.R. Mallick: British Policy and the Muslims in 
Bengal, 1757-1856, a study of the development of the 
Muslims in Bengal with special references to their 
education, Dhaka, 1961. 
b) Dr. Muhammad *Abdul Bari : A Comparative Study of the 
Early Wahabi Doctrines and Contemporary Reform 
Movements in Indian Islam (Ph. D. Thesis submitted 
in Queen's College, Oxford University, 1953). 
c) Dr. Muin-ud-din Ahmad Khan : History of the Fara'idi 
Movement in Bengal (Ph. D. thesis, published by the 
Islamic foundation Bangladesh second edition 1984). 
d) Dr. Qeyamuddin Ahmad : The Wahibi Movement in India, 
published by Firma K.L. Mukhopadhyay, Calcutta -
1966. 
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Source materials fall into following groups : 
1) Sources on the contemporary socio-religious conditions 
of the Muslims in Bengal. 
2) Sources on the Faraidi Movement. 
(a) Faraidi sources, (b) Contemporary sources (c) 
Government records. 
3) Sources on the Tariqah-i-Muhammadiyah > Titu Mirs 
Movement and Ahle-Hadith Movement. 
1. Sources on the Contemporary Socio-economic conditions, 
of the Muslims in Bengal :-
(i) Hafiz 'Abd al Shakur : i'Ian Wajib al-Idh'an Milad 
wa Qiyam par (Urdu), Calcutta, A.H. 1295; Criticism 
of Qiyam or the practice of standing in the milad. 
(ii) Maulana Wilayat *Ali : 'Amal bil-Hadith (Persian), 
circa, A.D., 1837 (copy in the Asiatic Society of 
Pakistan): Exposition of the Maulana's policy of 
encouraging the following of the prophetic 
tradition in preference to the prescriptions of the 
schools of law or madhab. 
(iii) Maulana Faid Ahmad : Fatwa on the validity of 
Fatihah in Persian, 
(iv) Maulana Mohammad 'Abd al-Qadir : Fath al-Mubin fi 
Raddi Zafar al-Mubin (mixed Arabic and Urdu), 
circa. A.H. 1300 A justification of the old socio 
religious customs. 
(v) Maulana Saif Allah Khan; Fatwa on the validity of 
milad Sharif in Urdu. 
(vi) Maulana *Abd al-Jabbar : Jawab-i-Quwwat al-Iman 
(Urdu), Circa A.D. 1937. A. Critical review of 
Maul"ana Karamat 'All's Quwwat al-Iman. 
(vii) Maulana 'Abd al-Jabbar : Taqwiyat al Muslimin fi 
Ittiba-i-Sunnat-i-Sayyed al-Mursalin (Urdu), 
Calcutta, A.H. 1256. A justification of the 
principle of following prophetic tradition in 
preferance to the prescriptions of the schools. 
(vlii) Maulana Karamat 'Ali : ()uwwat al-lman (Urdu), 
Calcutta, A.H. 1253. An exposition of Maulana 
Karamat 'All's policy of encouraging the following 
of the prescriptions of the schools of law in 
preference to following prophetic tradition 
independently. 
(ix) Maulana Karamat A^li : Haqq al-Yaqin (Urdu), 
Calcutta, A.H. 1384, (in Dhakhirah-i-Karamat, Vol. 
II, pp. 201-224); Description of local socio 
religious practices of the Muslims in Bengal. 
(x) Maulana Karamat *Ali : Mukashifat-i-Rahmat (Urdu), 
Calcutta A.H. 1344 (in Dhakhirah-i-Karamat, op. 
cit., Vol. I, pp. 1-32) Description of bid'at or si-
nful innovations practised by the Muslims during 
the nineteenth century. 
(xi) Maulana Karamat 'Mi : Qawl al-Thabit (Urdu), 
Calcutta, A.H. 1348 (in Dhakhirah-i-Karamat, Vol. 
II, pp. 1-107) : Description of Un-Islamic beliefs 
and practices of the Muslims in Bengal. 
(xii) Maulana Karamat 'Ali : Maqa 'mi al Mubtadi'in (Urdu); 
Calcutta A.H. 1348 (in Dhakhirah-i-Karamat, Vol II, 
pp. 177-200): Proceedings of the Maulana's debate 
with a supporter of local customs. 
2. Fara'idi sources : 
a. (i) Inscription : 
Tomb inscription of Haji Shari'at Allah, the 
founder of the Fara'idi movement. According to 
Muinuddin Ahmad Khan author of History of the 
Fara'idi movement in Bengal says that, "the existence 
of this inscription was not known to the scholars 
before 1957, and it was recovered by him from the 
descendents of Haji Shari'at Allah. It was then 
critically examined, edited and published in the 
Journal of the Asiatic Society of Pakistan" . 
1. Dr. Muinuddin Ahmad Khan; History of the Fara'idi Movement, p. 19. 
2. J.A.S.P-, Vol. Ill, 1958, pp. 187-198. 
Again Dr. M.A. Khan says, "the said inscription 
consists of ten lines of commontery on the life and 
character of Haji Shariat Allah in Arabic language, which 
enable us for the first time to fix decisively the 
chronology of his life and to make a number of important 
corrections of the views advanced by earlier writers 
including in the Encyclopaedia of Islam. It was originally 
fixed in the surrounding wall of the Haji's grave began to 
be mashed away by the rivers Arialkhan (Padma), not long 
after his death, the inscription was collected by Dudu 
Miyan (the Haji's son) and preserved at his residence. In 
1957, (at the request of M.A. Khan), the inscription was 
presented to the Asiatic Society of Pakistan (Dhaka) as a 
gift by Maulana Abu Khalid Rashid al Din Ahmad alias 
Badsha Miyan, the grandson of Dudu Miyan and the present 
head of the Fara'idis, which he inherited from his father 
Khan Bahadud Sa'id al Din Ahmad, on Badsha Miyan's 
election to the headship in A.D. 1906"^. 
11) A hand written document on a stamp paper signed by 
Dudu Miyan on the 22nd Paus, B.S. 1255/4th January, 
1849, giving, power of legal attorney to Munshi Faid 
al-Din Mukhtar, has been recovered by M.A. Khan, from 
the descendants of Dudu Miyan. Being a legal document. 
1. Dr. Muinuddin Ahmad Khan, op. cit., pp. 19-20. 
it was registered in the law court on the 15th January, 
1849. It is written in Bengali language and consists of 
over 56 lines. It is published in the Journal of the 
Asiatic Society of Pakistan . 
(iii) A fatwa (i.e., legal decision) on the 
unlawfulness of holding congregational prayers of Friday 
and 'Id in the villages of Bengal. This is an 
important document, composed in mixed Arabic and Urdu 
languages (most of the Urdu portion being the translation 
of Arabic passages) and printed on a big sheet of paper 
measuring 16^ x 26^ inches and consisting 91 lines in 
small script. It was sponsored by Maulana Abu Yahya 
Muhammad Noor al-Din son of the famous Fara'idi theologian 
Khalifah ' Abd al-Jabbar of Faridpur district, and was 
approved and signed by twenty Fara'idi theologians of 
Eastern Bengal. It gives in a nutshell the views and 
arguments of the Fara'idis on the subject . 
(iv) Durr-i-Muhammad Puthi, pp. 9-138, Bengali 
text dealing with Fara'idi doctrines and the life and 
chracter of the Fara'idi leader. From the textual evidence, 
the completion and publication of the work can be dated in 
between 1903 and 1906. 
1. J.A.S.P. Vol. VI, 1961, pp. 124-131. 
2. This copy of the fatwa was recovered by M.A. Khan from 
a village in the Chandpur subdivision of Tippera 
district in 1958; (see M.A. Khan, op. cit., p. 20). 
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Although the puthi is written in Bengali 
language, the preponderance of Arabic and Persian words 
in the composition indicates that the writer was a skilful 
theologian. Every new argument is begun with a t ag or 
passage from the Qur'an, prophetic tradition, fatwa or any 
other book of religion, which is reproduced in the 
original Arabic, Persian or Urdu, and the Bengali portion 
which follows represents an exposition of the quotation. 
Hence, we find about 51 quotations of this, whichput 
together even independently of the Bengali, give us a fair 
idea of the Fara'idi doctrines. 
(v) Nazim al- Din Puthi, pp. 1-120, in Bengali 
language dealing with Fara'idi doctrines. Though the work 
is a reproduction of Durr-i-Muhammad's Puthi, the first 31 
and odd pages of Nazim al-Din's work gives us an idea of 
the Fara'idi attitude towards the important problems of 
ijtihad (i.e., the principle of fresh investigation into 
the points of law and rules of morality) and taqlid (i.e., 
imitation of the authoritative prescriptions of the 
Schools of law) : 
(vi) Wazir 'Ali : Muslim Ratnahar, being a 
sketch of life and career of the Fara'idi leader from the 
earliest time down to B.S. 1335. It was published about 
30 years back and is somewhat carelessly written. It is 
in the form of a puthi and consists of 55 pages. 
(vii) Munshi 'Abd al-Halim : Haji Shari'at 
Allah, 22 folios, a manuscript biography of Haji Shari'at 
Allah in Bengali. The manuscript is claimed to have been 
written on the basis of the family tradition of his 
ancestors. It is said that his grandfather, Maulana 
Ihasan Allah was, a contemporary of Haji Shari'at Allah 
and both of them were collegues at the religious 
seminaries of Makka. In his later life, Maulana Ihsan 
Allah was made a Khalifah by the Haji and after the 
former's death the position of Khalifah was inherited by 
his son and thereafter by his grandson, Munshi 'Abd 
al-Halim, the author of the manuscript. The author died 
in the year 1928, at the age of .70. The manuscript is 
highly informative about Haji Shari'at Allah's life. 
(viii) Maulana A^dil al-din : Halat-i-Kar 
(Guzari, 27 folios, a manuscript biography of Haji 
Shari'at Allah and his successors down to 1958, in 
Persian. The author was a Fara'idi theologian and a 
disciple of Khan Bahadur Said al-Din,the father of the then 
present head of the Fara'idis. He was a resident of 
Madaripur, and died in 1958 at the age of 97. The present 
manuscript was written by him at the request of Khan 
Bahadur Sa'id al Din. 
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(ix) A handwritten sanad granted by Abu Khalid 
Rashid al-Din Ahmad, the then the Head of the Fara'idis, 
confirming the hereditary right of Khilafat of Munshi 
'Irfan al-Din of the village Bajari Khula in the interior 
of Tippera district, in A.D. 1936. This is an evidence of 
the living influence of the Fara'idi movement in an 
attenuated form down to the present day. 
b) Contemporary Sources :-
(i) Bengal Criminal Judicial Consultations 
(Lower Provinces) 3 April, 1832, No. 6 : Roobukoree of the 
Magistrate of Dhaka Jalalpore, 29 April, 1831 (preserved 
in the India Office Library, London). It is a Ru-ba Kari 
or an official report of the District Magistrate of Dhaka 
Jalalpur (which consisted of the modern districts of Dhaka 
and Faridpur) on a criminal suit instituted against Haji 
Shariat Allah and his followers for allegedly assaulting 
a village of their opponents in the district of Dhaka in 
April, 1831. The document was edited and published by 
M.A. Khan in the journal of the Asiatic Society of 
Pakistan . 
(ii) James Tayler : A Sketch of the Topography 
and Statistics of Dhaka, Calcutta, A.D. 1840, pp 248-50 : 
An account of the reforms introduced by Haji Shariat 
Allah. 
1. J.A.S.P., Vol. VI, pp. 119-24. 
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(ill) Extract from Mr. Dampier's police report 
on the outrage of the Fara'idi peasantry on a Hindu 
Zainindar of Faridpur in A.D. 1842 in Calcutta Review, Vol. 
I, A.D 1844, pp. 215-216. 
(iv) Parliamentary Papers, Vol. XLIV, 1861, 
Indigo Commission, Extract from Minutes of Evidence, p. 
264f : Edmard De Latour's evidence before an Inquiry 
Committee dated 31 July 1560 : Reply Nos. 3916, 3917, 
3918 and 3919 (India Office Library, London). 
(v) H. Biveridge : The District of Bakarganj, 
its history and statistics, London A.D. 1876, pp.339-41 : 
Description of an outrage of the Farl'ldis on the 
indigo factory of Mr. Dunlop in A.D. 1846, written on 
the basis of the letters of a Magistrate dated the 20th 
February, 1847 and the 20th July 1847. 
(vi) James Wise : Notes on the Races, Castes and 
Trades of Eastern Bengal, London, A.D. 1884, pp. 22-26 : A 
sketch of the life and career of Haji Shari'at Allah and 
Dudu Miyan. 
(vli) Col. J.E. Gastrell : Geographical and 
Statistical Report of the Districts of Jessore, Fureedpur 
and Backergunge, Calcutta, A.D. 1868, p. 36. nos. 150-151: 
Description of the Fara'idi settlements. 
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(viil) W.W. Hunter, ed .-Imperial Gazetter of 
India, London, 2nd ed. , A.D. 1885, Vol. IV, pp. 398-400, 
"Faridpur" : Description of the later Fara'idis. 
(Ix) Navin Chandra Sen : Amar Jivan, written in 
Bengali, Calcutta, B.S. 1317, Vol. Ill, pp. 142-146 and 
149-155 : Description of the conflict between the Hindu 
Zainindars of Madaripur and the Fara'idi peasantry. 
(x) Maul"ana Karamat 'Ali : Huj jat-i-Qadi, in 
Bengali, Calcutta, A.A. 1344f in Dhakhirah-i-Karamat, vol. 
I, pp. 85-124) : Description of Maulana's meeting with 
Haji Shar'iat Allah and Dudu Miya and the proceedings of 
his debate with the Fara'idi theologian Khalifah ' Abd 
al-Jabbar. 
(xi) Maulana Karamat Ali : Tazkirat al 'Aqa'id 
(Urdu), Calcutta A.H. 1344 (in the collection of M.Karamat 
*Ali's works entitled Dhakhirah-i-Karamat, pubished by 
Muhammad Sa'id, Vol. I, pp. 63-84) : Adverse criticism of 
the Fara'idi doctrines. 
(c) Governnent Records : 
(1) "A police Report of the Zilah Dhaka 
Jalalpur, dealing with the manners and morals of the 
people, dated A.D. 1799 " (recovered and edited by M.A. 
Khan) ^. 
1. M.A. Khan: Journal of the Pakistan Historical Society, 
Karachi, Vol. VII, part I, 1959, pp. 24-25. 
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(ii) Selection from the Records of Bengal, No. 
XXXIII, Papers related to Indigo Cultivation in Bengal, 
Calcutta, A.D. 1860, 1211 pages. 
(ill) Pamphlet on India, the Great Wahhibi Case, 
being a full report of the Proceedings in the matters of 
Ameer Khan and Hashmatdad Khan (at the High Court of 
Calcutta), Calcutta, A.D. 1870. 
(iv)Lewis A. Mendes : Report on the Proceedings 
in the matters of Ameer Khan and Hashmatdad Khan, Part II 
being the appeal case of No. Ill listed above in the 
Calcutta High Court), Calcutta, A.D. 1871. 
(v) Hafiz 'Abdullah Ghazipuri :libra'-i-Ahl-i-
Hadith wal-Qur'an mimmafi jami'al shwahid min al-Tuhmat 
Wa'l Buhtan (Urdu), Benaras, A.H., 1304 : Being 
reproduction of the procedings of a legal suit between 
the Hanafis and the Ahl -i-Hadith. 
(vi) Translation of the proceedings held in two 
cases tried in 1847 before the Secessions Judge of Dhaka 
in which Dudu Miyan and 63 of his Followers belonging to 
the sect of Hajees were charged with wounding, plunder. 
Arson A.C., being the proceedings of the trial of 
Fara'idi leader Dudu Miyan and 63 of his followers in the 
case of their alleged attack on Mr. Dunlop's indigo 
factory at Panch Char involving the kidnapping of the 
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Hindu manager of the factory. Military Orphan Press, 
Calcutta, 1848, 314 + 40 pages. It is referred to 
hereafter as Trial of Dudu Miyan. 
(vii) A report of the Collector of Faridpur 
showing the items of taxes and illegal cesses, dated A.D. 
1872. 
(viii) A report of the Collector Faridpur on the 
numerical position of the Hindu and Muslim castes of the 
District, dated A.D. 1872 . 
(ix) A part of the Collector of Faridpur with 
regard to the rate of land revenues in the district, 
dated A.D. 1892. 
(x) Muin-ud-Din Ahmad Khan : Selections from 
Bengal Government Records on Wahhabi Trials, 1863-1890 
being selections from the records of the Government of 
Bengal and Madras relation to the activities of the 
follower of Sayyed Ahmad Shahid in Bengal, Bihar, 
Delhi and Madras, Asiatic Society of Pakistan, 1961, 429 
pages. 
3. Sources on Tariqah-i-MuhammadiyaJi, Titu Mir and 
Ahle-Hadith movements. 
The original source material lies scattered in 
a number of menuscripts old and scarce books and 
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journals in Persian, Urudu and English. We made a survey 
of these existing sources of information here. 
(i) Sayyed Muhammad Ali : Makhzan-i-Ahmadi, was 
published from the Mufid-i-Aam press, Agra, by Nawab 
Muhammad Ali Khan in 1881-82. The earliest work on the 
life of Sayyed Ahmad Shahid. The author was the nephew, 
disciple and close associate of Sayyed Ahmad Shahid. It 
contains a general account of his life uptill his return 
from Arabia, and has been utilised by all the subsequent 
biographers. It is dedicated to and was prepared at the 
instance of Nawab Waziruddulla (1834-64) to Tonk, who 
along with his father, Nawab Amir Khan, was an important 
supporter of the Muhammadi Movement. In fact Tonk was an 
important centre of the Muhammadis, and the old state 
library of Tonk contained a valuable collection of 
materials on the subject, 
(ii) Jafar A^li Naqvi : Tarikh-i-Ahmadi, this is 
an important biographical account of Syed Ahmad shahid. 
Jafar Ali Naqvi was a good scribe and was appointed by 
Sayyed Ahmad as his chief Munshi, in charge of official 
papers. As such he was in a privileged position to 
write about the Muhammadi movement. He was in the N.W. 
Frontier with Sayyed Ahmad but returned to India after 
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his death, and compiled the work in 1272 (1855). He 
also participated in many of the events described by 
him. Mehr refers to a manuscript copy of the work in 
the Punjab University Library, Lahore, which contins an 
account of the Rising of Titu Mir in Bengal a topic which 
is not mentioned in any other Persian work. 
(iii) Waqai'i-Ahmadi or the Tarikh-i-Kabir, was 
compiled under the auspices of Nawab Waziruddula, who 
brought many of the comrades of Sayyed Ahmad together 
and got their accounts noted. Waqai'i-Ahmadi is a 
voluminous account in which the various reminiscences of 
some associates of Sayyed Ahmad have been collected. The 
first volume of the work was completed in A.H. 1276 
(1859). Several copies of the work are known to exist at 
different places, including the Rampur State Library. It 
gives some valuable details about the life of Sayyed 
Ahmad and Frontier campaigns. 
(iv) Shah Isma'il and 'Abdul Hai : Sirat-i-Mustaqim 
compiled on the basis of the saying and observations of 
Sayeed Ahmad. It embodies the essential teachings of 
Sayyed Ahmad, and also describes some of the prevaling 
socio-religious practices among the Muslims. It may be 
1. Ghulam Rasul Mehr author of Sayyed Ahmad Shahid in 
four volumes. 
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regarded as a manifesto of the socio-religious 
objectives of the Movement. Several published editions, 
as also an Urdu translation of the work are extant. 
There are many collections of letters of Sayyed 
Ahmad and his associates exist at different places. One 
important copy of letters of Sayyed Ahmad belongs to the 
Manuscript Section of the Patna University Library. It 
has a supplement containing an account of the independent 
State set up by the Muhamraadis on the Frontier. 
(v) Muhmmad Jafar Thanesari : Tawarikh-i-Ajiba 
or Sawanih Ahmadi, (Printed work in Urdu). He was an 
eminent Muhmmadi, and was convicted of high treason in 
the Ambala Trial. He was sentenced to transportation for 
life to the Andaman Islands, and wrote the book on his 
return home after serving an imprisonment of eighteen 
years. It contains a comprehensive account of the 
careers of Sayyed Ahmad and some of his companions. 
Sawanih Ahmadi also gives the text of many of Sayyed 
Ahmad's letters written to different persons. 
(vi) Muhammad Jafar Thansewari : Tarikh-i-Ajiba 
or Kala Pani and Tawarikh-i-Ajiba. The slight variations 
of the titles are noteworthy : they constitute 
chronograms, giving the respective dates of publications. 
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The former, written in 1884, contains an account of the 
preceding of the Ambala Trial, and the sufferings of the 
prisoners during their journey to and imprisonment in 
the Andaman islands, about which not much information is 
otherwise available. 
(vii) Maulana Abul Hasan 'Ali Nadvi : Sirat-i-
Syed Ahmad Shahid, based on persian sources and, was the 
most detailed work on the life of Sayyed Ahmad. 
(viii) Sayyed Masud 'Alam Nadvi : Hindustan Ki 
Pahli Islami Tahrikh, In addition to the Persian and 
Arabic sources the author has also utilised some 
important English works and official records. It is 
concerned primarily with the activities of the Patna 
Muhmmadis. 
(ix) Abdul Rahim : Tazkirah-i-Sadqa, it was 
first published by Nurul Huda, the younger son of the 
author, in 1901. The author was co-convict with Jafar 
and, like, wrote his book after his return from his 
imprisonment. A biographical account of the family, it 
is very useful for reconstructing the history of Ahle 
Hadith movement, dealing with the careers of the Patna 
leaders, particularly Wilyat'Ali, Inayat^Ali, Yahya'Xli 
and Ahmadullah. The third edition was brought out by 
Hakim 'Abdul Khabir Saheb, the grandson of *Abdul Rahim, in 
1964. 
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(x) Hakim *Abdul Hamid : Masnavi-i-Shahar Ashob 
by Hakim 'Abdul Hamid. The author was the eldest son of 
Ahmadullah, and as the head of the family bore the brunt 
of the eviction proceedings in 1865. He emposed a 
versified account in Persian of the sufferings of the 
family following the conviction of Ahmadullah. It was 
printed in the Unani Dawakhana Press, Allahabad. 
(xl) Risail-i-Tisa. It is a collection of some 
writings of Wilayat 'Ali, Inayat *Ali and Faiyaz Ali, 
dealing with various theological and social topics. 
(xii) 'Abdul Haque : Durr-i-Maqal, it was 
composed in A.H. 1280 (1869). It is a versified account 
in Persian of the battle of Ambala. The author spent 
several years in the N.W. Frontier centre, then took 
employment under Jabbar Shah, the chief of Sitana, and 
died there subsequently. A published edition of the 
work, belonging to professor Muhammad Muslim of St. 
Columbus College, Hazaribagh, is preserved in the 
Manuscript Section of the Patna College Library. 
(xlii) Ghulam Rasul Mehr : Syed Ahmad Shahid, 
in four volumes, the first two volumes are bound 
together. The other two are entitled (iii) Jamat-i-Mujahidin 
and (iv) Sarguzasht-i-Mujahdin. Ghulam Rasul Mehr's four 
volumes on Sayyed Ahmad and the Muhammadi Movement are by 
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for the latest and the most comprehensive study of the 
subject. The painstaking labour and zeal of the author 
is evident from the perusal of a couple of thousand and 
odd pages which the four volumes together contain. There 
is an absence of a discussion of the Muhammadi movement 
in relation to the movement of 1857-59. The author has 
surveyed the full history of the Muhammadi Movement from 
about 1818 to 1947. No doubt the movement of 1851-1859 
was an important development during that period, and it 
should have been discussed in relation to the other one. 
There is no mention of the causes of the failure of the 
Tariqah-i-Muhammadiyya Movement. 
(xiv) Justice *Abdul Maudud : Wahhabi Andolan 
(Bengali text) third edition - 1985 published by Ahmad 
publishing house - 7, Zindabahar 1st Lane, Dhaka- I, 
chapter - I discusses Sayyed Ahmad Shahid up to 1831, 
chapter - II is dealing with the role of Titu Mir and the 
Tariqah-i-Muhammadiyya movement after Sayyed Ahmad 
Shahid, and finally chpater-III examines the activities 
of Maul"ana Wilayat *Ali and Inayat 'Ali till their death. 
(xv) Hazrat-ul-'Allama Maulana Muhammad Abdullah 
al-Kafi-al-Qureshi (R) : Ahle-Hadith Parichiti, (Bengali 
text), second edition 1983, published by Dr. Maulana 
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Muhammad 'Abdul Bari, President, Bangladesh Jamiat-e-
Ahle Hadith, 98, Nawabpur Road, Dhaka-I, Able Hadith 
printing and publising house. The contents of the book are 
as follows chapter - I, Address of the Pabna district 
Ahle-Hadith conference, chapter-II, Address conferred by 
the Nikhil Banga and Assam Ahle-Hadith conference held in 
Rajshahi, Chapter-Ill, Able Hadith parichiti, chapter-IV, 
religious doctrines of the Able Hadith Movement and 
finally chapter - V discusses a short history of the Able 
Hadith movement. 
(xvi) Maul'ana Ahmad A^li : Aqida-e-Mubammadi 
Wa-Mazbabe Able Hadith, published by Bangladesh Ahle-
Hadith Jubashangha, 3rd edition 1987. H.O., Madrasah 
Market (2nd floor, Ranibazar, P.O. Ghoramara, District. 
Rajshahi, Bangladesh. Though a short treatise on 
Ahle-Hadith Movement but the most informative one, 
dealing with religious doctrines of the movement. 
The survey of the sources cited above will show 
that they mainly relate to the early history of the 
Movements. But the bulk of the present study is based, 
largely, on the contemporary offical records of the 
Government of India and the Government of Bengal, which 
provide valuable information about all aspects of the 
movement its leaders, their activities and the measures 
adopted by the government against them. Though biased 
bereand there, they are the most substantial extant 
source material on the subject. 
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C H A P T E R - II 
GENESIS OF THE SOCIO-RELIGIOUS REFORM MOVEMENTS 
IN BENGAL IN THE NINETEENTH CENT»JRY 
The new culture introduced by the Muslims did not, 
however, remain 'purely Islamic in its new geographical 
set-up. Through centuries of intermixing with the local 
populace various cults, customs and ceremonies crept into 
the Muslim way of life and gradully acquired an Islamic 
orientation. Action and reaction between Islamic and 
Hinduism continued all through the period of Muslim rule 
in India, accelerated, on occassions, by the 'liberalism' 
of some Muslim rulers until, in the early 19th century. 
In few other countries had the Muslims embodied so 
many 'infidel', rites and customs in their own creed as 
India particularly was it true of Bengal and Bihar, where 
the Muslims were numerous but where corrupt and 
irreligious practices gained considerable ground. The 
alteration which Islam had undergone in adopting itself to 
an indigenous situation is a striking one. The change is 
manifested in certain rites and customs which had 
imperceptibly grown out of long contacts with Hinduism, 
but which were often at variance with the spirit 
of the Qur'an. The numerous pilgrimages to the 
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tombs of the holy personages, some of whom were not even 
Muslims, the semi-pagan festival instituted in honour 
of such personages, the pomp and grandeur which 
invariably crept into Muslim social function along with 
pagan rites, exemplify this trend. 
This change is attributed by some to the great 
simplicity of Islam for a country like India, where an 
idolatrous and allegorical religion, appealing to the 
senses and imaginations rather than to the mind and heart, 
1 2 
was prevalent . Two simple 'Ids of the Muslims were 
not enough for a country accustomed to a multiplicity of 
Hindu festivals. New ones were, therefore, instituted or 
borrowed from Hinduism as for instance the solemn 
observances consecrated to the memory of the pirs or 
saints "who are to the flusalmans of India what the 
deotas (gods) are to the Hindus ". 
But, perhaps, contact with alien races, each 
having a peculiar culture of its own, isolation from the 
cradle of Islam and the smallness of numbers in the 
1. M. Gracin de Tassy, 'On certain peculiarities in the 
Mohammedanism of India; (Translated and abridged from 
Journal Asiatique.) A.J., Vol. VI., 1831, pp. 352-3. 
2. Id-ul Fitr and Id-ul-Adha. 
3. De Tassy, 'On certain peculiarities etc, A.J.,Vol. 
VI., 1831, p. 353. 
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midst of an alien population, tended In the case of the 
Muslims to produce greater liberality of feeling and 
more sympethy for the sentiments and religious 
observances of those around them. The local gods, whom 
men sought after In times of trouble and sickness, were 
too near and dear to the Innermost heart of the Hindu 
converts to be abolished without substitutes. "It was 
much easier to give them anthropomorphus form and to 
replace them by saints endowed with equal powers and 
with spirits of easy access to the ;<orshlppers" . 
This spirit of concession, the outcome of 
circumstances, was accelerated by the personal 
liberalism' of some of the later Muslim rulars. Akbar 
paid adoration to sun and fire and the full moon of 
Shaban employed Brahmins to fasten 'rakhl' on his 
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wrist . He cultivated matrimonial relationship with 
the great Hindu houses of India, and this example was 
followed later by other Muslim rulers whose wives 
undoubtedly brought with them thier beliefs and manners, 
unlnterfered in most cases, to their new homes, to 
accelerate the process of corruption . Akbar's son 
Jahanglr observed Dlwall Puja, invited yogis to dine 
1. Ayn-i-Akbarl, Vol. 1, p. 184. 
2. Ibid. Emperor Akbar celebrated the Horn (a kind of 
fire worship) from his effection towards his Hindu wives. 
3. James Wise, The Muhammadans of Eastern Bengal , 
J.A.S.B., Vol. LXIII, Pt. Ill, No. 1, 1894, p. 35. 
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with him during Sivaratri and in the eighth year of reign 
celebrated his father's Sraddha in the Mausoleum at 
Sikandra''". Dara Shikoh, the eldest son of Shah Jahan, 
Composed a work called Majma'al Bahrayan or the meeting of 
the two seas, having for its object the union of Hindu and 
Muslim religious systems. 
By the middle of the eighteenth century this 
process of assimilation, in Bengal and Bihar particularly, 
had greatly advanced. Shahamat Jang and Sawlat Jang 
(Nephews of 'Alivardi) once celebrated the Holi festival 
2 
for seven days in the garden of Motijhil where coloured 
water and heaps of ' abira (red powder) and saffron had 
been prepared for the festivities. After the treaty of 
Alinagar Nawab Siraj-ud-dawla went to Murshidabad and 
3 
enjoyed the Holi festival in the place of Mansurganj . 
Nawab Mir Ja'far crossed the Ganges with all the gentry of 
the town and in similar manner took part in the Holi 
festival . It is also said on reliable authority, that on 
his death bed, Mir Jafar drank a few drops of water poured 
in libation over the idol of Krittesvari . 
1. James Wise, 'The Muhammadans of Eastern Bengal, 
J.A.S.B., Vol. LXIII, No. 1, 1894, p. 35. 
2. Datt, K.K. History of the Bengal Subah, Vol. 1, p. 94, 
based on Muzaffar namah. 
3. Ibid., p. 95. 
4. Seir, Vol. II, p. 265. 
5. Ibid. p. 550. 
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Incomplete conversion is still another channel 
through which un-Islamic practices passed into Indian 
Islam. Mixed practices and beliefs, in the rural areas 
especially, may, to a great extent, be accounted for 
this. The burning of Muslim widows and inter-marrage 
with the Hindu was practised in some part of India 
during the reign of jahangir . The worship of the Hindu 
Shrine of one Manohara Natha "by as many Musalman or 
Hindu pilgrims" was found to be common by Sleeman in 
1836 . The actual worship of samllpox, under the name 
Devi Mata in the Punjab and Sitala in other parts of 
India among the lower orders of Muslims seems to have 
been one of the outrageous practices that persisted in 
the nineteenth century, doubtless as a result of 
3 
incomplete conversion . As late as 1911, the census 
report refers to communities, the members of which 
admitted that "they were neither Hindus nor Muslims but a 
4 
mixture of both . 
The Tarta Bhajas a seet founded in Bengal in 
the eighteenth century, who called their creed Saty-a 
1. Elliot, H.M., and Dowson. J., The History of India, 
Vol. VI, Waqiat-i-Jahanagiri, p. 376. 
2. Sleeman, W.H. Rambles and Recollections of an Indian 
Official, Vol. II, p. 238. 
3. The Muhammedans in the Punjab Calcutta, Vol. XXXIII, 
No. LXIV, 1859, p. 294; J.A.S.B., Vol. 1, 1832, p. 
494, J.R.A.S. Vol XIII, 1352, p. 350, Sen. D.C., op. 
Ctt., p. 793. 
^. Consus of India Report, 1911, Vol. 1, pf 1, p. 118. 
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Dharma (True Religion), included both Hindus and Muslims . 
Incomplete conversion in the rural districts of Bengal 
left thise people only nominal followers of the Faith a 
condition also found among the christian converts of the 
province. The igneranee of these half converted Muslims 
is clearly manifest in the statement made to a 
Missionary by the headman of a Muslim village in Bengal 
during the first half of nineteenth century "that 
Muhammad was a Bengali, born in the house of a 
2 
Brahmin " . 
The loss of political power by the Muslims, who 
formed but a small proportion of the Indian population, 
undoubtely contributed to the degeneration of Islam in 
India. The Muslim of Bengal and Bihar had always been 
predominantly Sunnis and their spiritual guides, the 
Qa^is, appointed by the Nawabs, were also of the same 
sect. Over the Qadis was the Qadi-al-Qudal who resided 
• • • 
at Delhi. The Qadi administered the law as expounded by 
the Mufti. Superintended the education of the 
children, being responsible for the orthodoxy of the 
religion, taught them and decided all disputes connected 
with religion or public worship scattered throughout 
the country were Na'ibs or deputy Qadis who watched 
1. Encyclopaedia of Islam. Vol. II., p. 491. 
2. Wylie. M., Bengal as a Field of Missions, p. 318. 
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over the spiritual welfare of the masses, instructed 
them in the faith and suppressed dissent or any 
expression of independed thought. Their power were 
great while their treatment of backsliders and renegades 
was almost summary. The Law laid down the penalty of 
death recusancy, and though such cases were rare, "the 
fact that this was the law must have had a wholesome 
effect in preventing the promulgation of any doctrines 
and in keeping all united in the bonds of a common 
faith^. 
With the passing of the Diwani into the hands 
of the East India company great changes took place The 
Qadis stripped of their powers ceased to be a terror 
to evil doers. The ignorant Muslims in the densely 
populated districts of the interior were thus left 
free to incorporate corrupt practices and customs 
their religious and social life. For three generations 
these people "without a shepherd receded more and more 
from their national faith" and conformed to every 
2 
superstitious rite of the Hindus . 
The following description of festival and 
peculiarities of belief and customs among the Muslims of 
1. J.A.S.B., Vol. LXIII, p. Ill, No. 1, 1894, p. 47. 
2. Ibid., p. 48. 
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India based on contemporary accounts will show the 
extent of deviation from the original faith which Islam 
in India in the nineteenth century had undergone. 
The festival of Muharrara which commemorated 
the martyrdom of Husayn, the grandson of prophat, used 
to be celebrated with much pomp and splendour . The 
representation of the torrb of Husayn or the chapel 
which enclosed the tomb bearing the metaphorical name 
of Ta'ziyah or simply Tabut, were richly ornamented. 
They were carried in procession in the streets, "the 
devotees making silly demonstrations of grief" on the 
tenth day, and were then deposited in the earth, or 
cast into river or tank or if too costly to be destroyed 
were carried back and placed in the Imambara . The 
preparation of the Ta'ziyah was carried on in every 
Muslim village of Bengal and "Hindu zemindars 
subscribed towards its expenses as the Muhammedan 
landlords did to Durga image" . Hindus, besides 
participating in the procession, shoued profound respect 
to the Ta'ziyah and bowed their heads with much solemn 
3 
gravity . 
1. A.J., Vol. VII, 1832, p. 54. 
2. J.A.S.B., Vol. LXIII, Pt. Ill, No. 1, p. 35. 
3. Ali, Mrs. H. Observations on the Musalmans of India, 
Vol. I, p. 48. Qanun p. 70. 
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In Calcutta, according to a Muslim writer, the 
processionists besides uttering "piercing cries and 
mournful groans" performed such extravagant feats as 
piercing their cheeks or padloking their mouths . 
Dr. Buchanan found the ceremony of Muharram 
performed in Bengal "with much gaudy pomp, tumult, and 
musical parade" remarkable alike in "magnificence of 
2 
show and in intolerable din", . In Bihar, especially in 
Purnea, he found the ceremony everywhere celebrated 
3 
"with the same emblems savouring idolatry" . If in 
Patna and Bihar City the Ta'ziyahs were not so large as 
in Bengal, they were yet very numerous 14,000 were 
annually exhibited, of which about 600 were made by the 
Hindus . 
Mr. Gracin de Tassy was of the opinion that the 
mumraerise of the Imambara were copied from the Hindus, 
especially the fastening of the mouth which was much in 
use among the Hindu ascetics . He further, pointed out 
that the ceremony resembled, in many ways, the Durga 
Puja of Hindus the Taziyah like the Durga Puja lasted ten 
1. Afsos, pp.1 123-4. 
2. Eastern India, Vol. Ill, p. 516. 
3. Ibid, p. 148. 
4. Eastern India, Vol.1, p. 144. 
5. A.J., Vol. VII, 1832, p. 55. 
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days and just as the Hindus on the tenth day, forming a 
grand procession amidst the sound of musical 
instruments cast the statue of goddess into the river, so 
did the Muslims pass in procession to throw down the 
Ta'ziyah . Dr. James Wise finds other likenesses 
between the Muharram and Ratha Yatra of the Hindus, in 
both of which "the greatest merit is attributed to the 
persons dragging the car" . Mrs. H. Ali on making 
enquiries was satisfied that the pompous display on 
this occassion had grown into a habit by long residence 
amongst Hindus "who make a merit of showy parades at all 
their festivals". The orthodox Muslims were as much 
surprised as the Europeans at the performance of such a 
ceremony which would be counted sacrilegious in Persia 
3 
and Arabia . 
On of the most remarkable features of the 
Muslim worship in India during the nineteeth century 
was the veneration the people came to lavish on the 
4 
saints . The belief in saints and the worship of their 
shrines came largely readymade to India through those 
1. A.J., Vol. VI, 1831, p. 353. 
2. J.A.S.B., Vol. LXIII, Pt. Ill, No. 1, 1894, p. 36. 
3. Ali, Miss. H. Observations on the Musalmans of India, 
Vol. 1, pp. 53-54. 
4. "Mussulman saint of India". A.J. Vol. VI, 1831, p. 222. 
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who introduced their religious orders from Afganistan, 
persia, and Iraq. But the existence of the ancient 
Guruchela practice among the Hindus and the universal 
belief in the worship of local gods and goddesses made 
it easy for saint worship to take a major part in 
Muslim religious life. In fact the Muslim masses entered 
into the worship of saints "with more enthusiasm than 
into the regular religious exercises which are 
obligatory . 
The saints were regarded with revarence and 
fear even by the Muslim rulers of India and their 
assistance was often soughts thus. Firoz Shah before 
his expedition to Thattasought the assistance of saints 
buried near Delhi by making pilgrimages to their 
2 
tombs . The belief that divine wrath would fall on 
those who ill-treated a saint was also strong in minds of 
the learned. Barni writes that divine displeasure 
followed the killing of Darwish Sidi Mowla by Sultan 
•Ala'-al Din-^ . 
At the beginning of the nineteenth century, 
the belief in the efficacy of prayers to saints had 
1. "Mussulman saint of India". A.J. Vol. VI, 1831, p. 222, 
2. Titus, M.T., Indian Islam, p. 131. 
3. Elliot and Dowson, op. cit., vol. Ill, Tarikhi 
Firoshahi, p. 321. 
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become almost universal among the Muslims of India. The 
living Pir was applied to for the aid of his prayers, and 
amulets were sought from him as security against 
dangers . Tigers and leopards were considered both by 
Hindus and Muslims to be special property of such saints 
and in the sunderbans the Muslim devotees pretended 
to possess charm against the malice of tigers so that 
Hindus and Muslims presented them with food and cowries 
2 
to secure their goodwill . 
The list of Indian saints whose tombs had 
become objects of worship or pilgrimage is rather 
voluminous. Important among those who could count upon 
3 
their devotees in Bengal and Bihar were °Abd-al-Qadir , 
Sultan Sarwar , Shams al-Din Danial , Qutb al-Din . 
7 8 
Shaykh Baha al-Din Dhakariyah , Farid al-Din Shaykh 
9 
Nizam al-Din and Khawaj Mu'in al-Din Chishiti. The last 
1. A.J., Vol. VI, 1831, p. 355. 
2. Hamilton, East India G a z e t t e e r , I I . p . 608. 
3 . Born near Baghdad in 471 A.H., was g i f f t e d with the 
power of mi rac le s and d ied in 571 A.H. 
4 . I t was b e l i e v e d t h a t the b l i n d , the l ep rous and the 
impotent were cured by p rayer s a t h i s tomb. (Shi r Al l 
(Absos) The A r a i s h - i - M e h f i l , Four th e d i t i o n (Urdu 
t e x t ) , C a l c u t t a 1871, ' p . 159; J a ' f a r Shetrif, 
Qanuni- Is lam, p . 432 -3 . 
5. His tomb a t Depaldal in l a h o r e was guarded by the 
Hindus. A f s o s . , p . 170; A . J . , Vol . VI , 1831, p . 228. 
6 . Qanun p . 433; A . J . V o l . , VI. 1831, p . 222. 
7. Bom and died at Multan, Qanun, p. 434. 
8 . He was reported to be so holy that by his looks clods of earth 
were converted into lumps of sugar. A.J. Vol. VII, 1832, p. 144. 
9. He l i v e d and d ied a t D e l h i , Qanun p . 434. 
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named was one of the most celebrated saints of India. 
His tomb at Ajmer was frequented by crowds of Hindus and 
Muslim pilgrims. Some carried their zeal so far or to 
take away stone or brick of the building, to be placed 
in their homes, which in turn would become a place of 
pilgrimage. Emperor Akbar was one of his great devotees 
and made the pilgrimage several time on foot to secure 
the birth of a son to succeed him . 
Beside these saints of all India fame, each 
province and sometimes even each district had its own 
patron saint. In east Bengal alone they amounted to a 
considerable number the more important of whom. Dr. 
2 
Wise records, were Shah Jalal of Sylhet , Panch Pir. 
Munnah Shah Darwish and Khondkar Muhammad Yusuf of 
3 
Sonargaon , Shah Wall Baghdadi of Mirpur, Pir Badr of 
Chittagong, Shah Jalal Dakhini of Dacca and Adam Shahid 
of Vikrampur. 
1. Afsos, p. 145; A.J., Vol. VII, 1832, p. 57. 
A great confusion seemed to exist in identifying this 
saint as accounts about him and Shah Jalal of Gaur 
and Pandua in North Bengal are most dewildering. 
BlochmSontriButlons to the Geography and History of 
bangal. J.A.S.B., Vol. XLII, pt. 3, No. 1, 1873, pp. 
280-281. 
3. J.A.S.B., LXIII, Pt. Ill, No. 1, p. 37. 
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The venaration paid to one of the saints of 
Sonargaon is described as follows: "When a ryot has 
reaped an unusually abundent harvest, he, in gratitude, 
present a few bundle of ripe rice at the tomb. If any 
calamity, as the illness of a member of his family, is 
thretened he brings rice or batasa (sugar cakes) and 
prays to the saint to avert the affliction. Hindus are 
as confident of the efficancy of this proprietary 
offering, and as frequently employ it as the 
Muhammadans" . 
Blochmann mentions the existence of a further 
half a dozen saints of importance whose Dargahs in Bengal 
and Bihar attracted local devotees in large numbers. He 
gathered short accounts of them from the inscriptions of 
2 
the Muslim rulers of Bengal . 
Shrines containing relics of saints were also 
the objects of devotion almost as remarkable. A shrine 
of great importance belonging to this category and 
attracting thousands on festival days what that in 
Mansurganj at Gorakhpur containing relics of saint 
T. J.A.S.B., Vol. XLIII, Pt. 1, No. 1, 1874, p. 89. 
2. The saints were Shah Langar, Akhi Seraj al-Din, 'ala' 
al-DIn 'Alia al-Hiq Nur Qutb Alam, Chisal Ghazi, Badr 
Alam, the name of most of whom appear in inscription 
of Muslim rulers of Bengal. See Blochmana, 
constributions etc. J.A.S.B., Vol. Pf. 1, No. 3., 
1873, pp. 236, 261, 262, 173, 284, 291, 294, and 302. 
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'Abd al-Qadir . In many parts of the country were 
mosques, supposed to contain a footprint of the prohet; 
such was the one on the bank of the Lakhya, east of 
Dacca, in which was a large slab of dark slate, fashioned 
into the shape of a footprint which was exhibited to any 
pilgrim on payment of a fee to the custodian. "In the 
same way as the Gayawal Brahman earns a livelihood by 
showing Vishnupada" (foot print of vishnu), say James 
Wise, "the Mutawalli (custodian or trustee) gains his by 
imposing upon the credulous and . is^ norant villagers". Of 
the same nature mention is made by Blochmann of the 
existance of a Dargah at Muazzampur of one Shah langer, 
the impressions of whose foot, he says, drew crowds of 
pilgrims about the time of ^ Id al Fitr festival . Dr. 
Buchanan also speaks of similar monuments erected over 
the relics of Ismail Ghazi at Pirganj in North Bengal. 
One of these monuments was supposed to be under water in 
a lake and a flag hoisted on a long bamboo pointed out 
the place where those in distress made offerings in a 
boat-^ . 
1. J.A.S.B., Vol. LXIII, Pt. Ill, No. 1, 1894, p. 236. 
2. J.A.S.B., Vol. XLII, Pt. 1, No. 3, 1873, p. 236. 
3. Eastern India, Vol. Ill, p. 458, Seir., Vol. II, 359. 
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The princes of India, the nobility and wealthy 
landlords had come to look upon the support of Dargahs as 
an action of great religious merit. They esteemed it a 
duty not merely to give land required for building the 
tomb of a saint and to permit the holding of a mela near 
the monument but also to grant lands the revenue of which 
was appropriated to the maintenance of these pious edifices 
and to the support of those who attended them. Thus, for 
keeping in repair the Dargah of Shah Makhdum and the Shah 
Qutb in Malda (now Rajshahi) and for the maintenance and 
support of the servants of the strines, there were rent 
free endowments of twenty two thousand bighas and six 
thousand bighas respectively . The small tomb over the 
relics of saint ' Abd al-Qadlr at Mansurganj had an 
endowment of 100 bighas land . The tomb of a local 
saint Mulla 'Ata'al-Din Dinajpur had attached to it a 
grant of 200 bighas land . 
The worship paid to these saints consisted, with 
minor variations, in going in procession to the tombs on 
certain solemn occasions, generally on Thursdays, some 
times on Fridays, to repeat prayers and deposit offerings 
1. Eastern India, Vol. II, P. 645. 
2. Eastern Inida, Vol. 11, p. 352. 
3. Ibid, p. 660, for another example of grant to the 
Faqir guarding a shrine see Eastern India, Vol. Ill, 
p. 59. 
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there; the votaries usually carried pikes, indifferently 
called wands, lances or banners, a piece of cloth being 
commonly fastened to them. On reaching the tomb, these 
pikes were stuck in the ground until they returned. The 
procession generally would be headed by faqirs and the 
offerings consisted chiefly of flowers, sweetmeats, 
pastry, occasionally vetches, oil, molasses, etc. 
To the mela came all classes of people, 
devotees, musicians jugglers, courtesans and dancing 
girls, idlers and libertines, rogues and swindlers . 
The tirtha of the Hindus followed almost the same pattern 
and it is no wonder that in 1832 a Waahabi pamphlet 
described as follows, the degeneration of the Muslims of 
India; "If the Hindus have their Gayah, their Mathura, 
and their Kashi, the Muhammedans have their Makwanpur, 
(where the tomb of saint Madar is) their Bahraich (where 
the Holy Salar is buried) their Ajmer (where the 
attraction is the well known tomb of Khawaja Mu'in-ud-din 
chisti). The one set build Maths over their idols; the 
other not to be behind, raised domes over their saints' 
tombs. In the Maths you will find Mahants and Gosains; 
at Mohammedans Shrines, khadims, Mujawirs and Pirzadas" . 
1. A.J. Vol. VI, 1831; p. 355-6. 
2. J.A.S.B. Vol. 1, 1832, p. 489. 
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The Dargahs were visited by the people in 
distress or in fulfilment of vows or for earning 
religious merit and their journey to these places of 
sanctity , they underwent "as much exposure and fatigue 
in reaching them or the strict Hindus on their 
pilgrimages to the sacred places of Jagannath or 
Brindaban" . Every conceivable object of earlhly desire 
children heath, fortune or honour would be asked for by 
the devotees propiatiating the saints by offering some 
vows. . The veneration paid by a Muslim in this regard 
equally that paid by a Hindu to his Guru or Gosain. The 
former believed implicitly in the miraculous power of 
the pir, in his 'ability to cure diseases, to make 
sterile women conceive and as in the case of Shah Karim 
'Ali of Jagannathpur, in Tippera, to raise from the dead 
3 
and to cause rain to fall when and where he pleased . It 
was again customary for the Murid or disciple to make 
obeisances, Sijdah, touching the ground with the 
forehead . This was undoubtedly in initation of the 
Hindus in their reverence to the Guru and it was looked 
upon as most sacreligious by the orthodox all over the 
Muslim world. 
1. J.A.S.B., Vol. LXIII, Pt. Ill, No. 1, 1894, p. 37. 
2. J.A.S.B., Vol. 1, 1832, p. 489. 
3. J.A.S.B., Vol. LXIII, pt. Ill, No. 1, 1894, p. 38. 
4. J.A.S.B., Vol. LXIII, pt. Ill, No. 1, 1894, p. 38. 
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Each Pir belonged to a known mystic order; he 
consinged to his disciples the genealogical tree of the 
individuals composing his religious pedigree and each 
spiritual family formed as it were, a monastic order 
which had a president. The succession to the 
presidentship was denoted by the transfer of staff and 
mantle of the deceased chief . 
In literature the Muslim writers of Bengal seem 
to have been greatly influence by their contacts with 
the Hindus, whose mythology, customs and belief are 
stamped upon their work. In fact, this fusion of Islamic 
and Hindu ideas in the literary work of the Muslim's is 
clearly visible down to the middle of the nineteenth 
2 
century . Apart from their greater use of Persian and 
Arabic words, they wrote in as sanskritised a style as 
their contemporaries. They took themes, modes, images and 
ideas from Sanskrit as unhesitatingly or did Hindu poets 
and they accepted the Hindu mythology and wrote on Hindu 
deities "with as much enthusiasm and revarance as any 
Hindu could have done . 
1. A.J., Vol. vi, 1831, p. 354. 
2. It was only after the reform movement in India had 
begun, especially the Muhammad! movement, that this 
tendency gave way to literary activities which can 
be called Islamic. 
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Some Muslim writers wrote on purely Hindu themes 
as for example did Shaykh Fayzullah whose balled on the 
glorification of Goraksha abounds with the mystic beliefs 
and practices of the Natha cult of Bengal . -^  The work of 
'Abd al-Shukur and Syyed Sultan are similarly imbued with 
2 
the ideas of the Saiva cult and mystic tantrism . Other 
typical example of this class of literature are furnished 
by 'Alaul, who sang the praises of Siva, and Mirza 
3 
Husayan, who composed hymns in honour goddess Kali . 
Even while dealing with Muslim themes, some 
continued to draw upon Hindu mythology In Nabivasna 
(Geneology of Prophets). Sayyed Sultan goes to the length 
of including Brahma, Vishnu, Siva and Krishna all Hindu 
1. Son, S., Bangla Sahityer Itishasa, Vol. 1, p. 752, 
Ghosh, op cit., pp. 84-85. Natha cult is a saivite 
cult mixed with Tanstrism and debased Buddhism and 
riotous with mystery, magic and mantra (Charm.) 
2. Sen, S. op. Cit., pp. 593, 760-1, Ghosh of. Cit., p. 
83; See also Shukur Mahmud's Panchali' Published by 
Ghulam Rosul, cal. 1319. B.S. 
3. Encyclopedia of Islam, Vol. 11, p. 491; Sen., D.C., 
History of Bengali; language & literature, pp. 625, 
793; Ja'faralso wrote an Kali. See Ghosh, op. Cit., 
p. 82. 
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gods in his list of prophets . 
Others again wrote on themes from popular Hindu 
Muslim belief. One of them represents his hero as having 
gone to the nether worlds to seek, a boon from the seven 
sages of the Hindus . Another represents god as having 
appeared as half Krishna and half Muhammad to reconcile 
3 
rival heroes, representing the two communities. A 
striking example of this class of literature is furnished 
by 'Abd al-Ghafur who identifies Ganga-Durga, Padma-Siva 
and all other house hold gods goddesses of the Hindus as 
relatives and friends of Ghazi, the Muslim hero . The 
inter change of ideas and thoughts had long ago led to the 
evolution of a common god, Satya Pir, worshipped by both 
communities and a mass of literature grew up in exposition 
of that belief . 
1. Ghosh, op. Git., p. 83, see for details Sahitya 
Parisat Patrika, 1341, Vol. 11, pp. 38-54. 
2. Sen, D.C., op. Cit., p. 796; Datta, op. Git., p. 96. 
3. Ghosh, op. Cit., p. 82; Ghazi Mangal of Muslim poets 
can be called the counterpart of Rai Mangal of Hindu 
poets, in some of which kalu is represented as a 
crocodile god. Sen, S., op. Cit., p. 925. 
4. Sen., S. op. Cit., p. 925. 
5. Sen., D.C., op. Cit., pp. 796-7. 
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A change in the outlook of Muslim writers becomes 
noticeable, however, in the second quarter of the 
nineteenth century, after the Muhammadis had started a 
vigorous compaign to purge Islam of alien practices. 
Muslim writers then began composing poetical ballads on 
the models of the famous Persian and Arabic epics or 
translating them vernaculars. 
Muslims of Bengal superimposed the worship of certain 
mythical personages around whom have collected various 
traditions, and romances. One of the most popular and 
much venerated personage was Zinda Ghazi, whose identity 
is difficult to determine, the more so because the 
legeonds around him and two other saints Ghazi Miyan and 
Sat Pir are strikingly similar. In the dangerous forests 
of Sunderbans, the woodcutters invoked certain mythical 
beings to protect them from tigers and crocodiles. In the 
twenty four parganas, the mythical hero was Muhurra Ghazi 
in the eastern part of Delta it was Zindah Ghazi, while to 
the Hindus it was Kalu Rai riding on a tiger to all of 
whom were ascribed the powers of controlling wild beasts. 
Every village in the 24 parganas had shrines dedicated to Miharra 
Ghazi and no one could enter the forest and no crew sailed through the 
44 
district without first of all making offerings to one of 
the shrines. The guardians of these shrines, claiming 
descent from the Ghazi, indicated the limits within which 
the forest was to be cut . The legend about this Ghazi 
suggests his marriage with the daughter of the Rajah of 
Sunderbans and ascribe immortality to him with powers of 
control over tigers. Both Hindus and Muslims raised 
little mounds of earth and made offerings of rice, 
bananas and sweetmeats before entering the most dangerous 
, 2 
woods . 
Of yet another type were the ceremonies 
connected with Satar Mas'ud Ghazi, believed to be either 
a brother of Tughlaq Shah or nephew of Mahmood of Ghani 
3 
and in either case worshipped as martyr hero . To his 
shrine at Bahraich, pilgrims came from all over India 
"with lances decorated with red flags, and having at 
their head musicians singing and playing an tambours". 
1. Based on Statistical and Geographical Survey of the 
Tweenty four Pergunnah district by R. Syrath, vide, 
J.A.S.B., Vol. LXIII, pt. Ill, No. 1, 1894, p. 40. 
2. Ibid, Purticulars oblained by J. Wise from popular 
band of musicians at Dacca. 
3. Sleem on, W.H., Journey through Qute, Vol. 1, p. 48, 
J.A.S.B., Vol. LXIII, Pt. Ill, No. 1, 1894, pp. 40-1, 
Edit and Dowson, op. Git., Vol. II, appendix, 
pp. 549. 
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Some carried articles necessary for a marriage ceremony, 
convinced that Mas'ud Ghazi renewed his nuptails, he 
being killed on his wedding day. This ceremony, 
according to Dr. Willson, was celebrated especially by 
the lower orders of the Muslim Society and by some low 
cast Hindus . The belief in the power of this martyr was 
so great that in the trees around the strine, the 
devotees hung themselves with rope by the hands, feet or 
neck, convinced that these vain acts of penitence 
2 
would enable them to obtain whatever they desired . 
Although the tomb of the Ghazi was at Bahraich, 
in Oudh, it was the common belief that Mas'ud Ghazi 
resided for some time at Gorkhpur where 50.000 people 
annualy assembled to celebrate his memory at two 
3 
shrines built on the sacred spot. Sleeman was surprised 
to see Hindus even making offerings to the Shrine and 
imploring the favour of the "military ruffian" whose only 
recorded merit consisted in having destroyed a great 
many Hindus "in a wanton and unprovoked invasion of 
their territory".^ The common people believed that the 
man htd "great deal of interest in heaven which he may be 
1. Proceeding of the Asiatic Society, A.J., Vol. IV 
1831, p. 75. 
2. A.J., Vol. VII, 1832, p. 141. 
3. Eastern India, vol. II, p. 349. 
4. Sleeman, Journey, Vol. 1, p. 48. 
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induced to exercise in their favour by suitable offerings 
and personal applications to his shrine" . The pike or 
jhanda appears to have been used as a common article in 
this festival in many parts of India. 
In the rural on the banks of the Lakhya river in 
East Bengal mounds smeared with cow-dung stood beneath 
grass thatches with two knobs at the top representing the 
Ghazi and his younger brother Kalu. The first milk drawn 
on the twenty second day after the cow had calved would 
be poured over the mound as libation and in times of 
2 
sickness, rise, plantains and sweet were offered . It is 
significant that the mode of devotion paid and the type of 
offerings made were all akin to those of the Hindus of 
East Bengal. 
The legend of martyrdon on his wedding day is also 
3 
attached to Sayyed Badr al-din Madar , though another 
version represents him as being father of 1,142 sons 
and having had died at the age of 395 years 9 months 
and 26 days . In the festivals connected with the 
1. Ibid., p. 49. 
2. J.A.S.B., Vol. LXIII, pt. Ill, No. 1, 1894, p. 43. 
3 . Proceeding of A s i a s t i c S o c i e t y , A . J . , v o l . v i , 1831, 
pp. 75-6 . 
4 . A . J . , v o l . v i i , 1831, p . 54, The number of c h i l d r e n 
a t t r i b u t e d of Madar i s supposed to expla ined by the 
supposed art or retaining his breath, assuming that the less 
frequently man respires, the longer he t lves, Another version is 
that he never married and was even alive. See. Qanun, p. 241. 
4? 
connected with the memory of this saint, pikes again 
appear. The picks were planted in different towns and 
village of India where musicians appeared beating a kind 
of drum and faqirs danced crying 'Oh Madar' and passed 
through fire lighted for that purpose. On the 
seventeenth of Jamadi-al-awal ^ ^^^^d^^UT^ devotees 
assembled at Makanpur to celebrate the annual festival . 
G.A. Herklots saw millions of such devotees coming from 
2 
different parts of India in 1832 . AI*.U U 
^ Although women came 
from great distances, they could not with safety to 
themselves, it is said enter the mausoleum containing 
his relics; they were immediately seized with 
violent pains, as if their "whole body was immersed in 
3 
flames of fire ". 
It appears that there was a class of Muslim 
faqirs in Bengal & Bihar devoted to Madar who were called 
Madaris. Dr. Buchanan reported of as many as 1600 
families in Purnea alone as belonging to this order and 
4 
saw the order increasing . He also met large numbers in 
Rangpur where admission to the order was allowed to both 
1. A.J., Vol. VII, 1832, pp. 56-7, Makanpur in 40 Miles 
from Gorakhpur. 
2. Qanun, p. 241. foot note. 
3. Ali, Observations, Vol.11, p. 321. 
4. Eastern India, Vol. Ill, pp. 147-8. 
i^ 
sexes . Some Madaris in their costumes resembled 
Hindu Sanyasis "going nearly naked in all seasons, 
braiding the hair and smearing the body with ashes and 
2 
wearing iron chains round their wrists and necks . 
According to some Madaris the Prophet obtained 
access to heaven only by virtue of the words Dam Madar or 
the breath of Madar, the devise of the sect to which 
tradition ascribed many miracles. Again, the ceremony of 
passing through the fire was evidently borrowed from the 
Hindus to whom agni or fire is a much dreaded god. 
One of the most popular and important among the 
host of such holy immortals was Khwajah Khidr. The 
identity of this personage who commanded awe, respect 
and devotion of million, is still a matter of dispute. 
By the first half of the nineteenth centry, however, 
the Muslims of India had agreed that khidr "discovered 
the source of the water of life" of which he was the 
3 
guardain . He was believed to be well skilled in 
1. Ibid, p. 515. 
2. A.J., Vol. IV, 1831, p. 76; Eastern India Vol. II, p. 110, 
3. A.J., Vol. VII, 1832, p. 142. 
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divination and the phrase Khabari Khidri (the news of 
khidr) reffered to public comprehension of the 
Government. Khidr was also regarded as a guardian spirit 
of the seas and rivers of India" protecting marines from 
shipwreck . De tassy on the authority of Jawan, tells 
us that in the month of Bhadra, all those whose wishes had 
been fulfilled set afloat boats in honour of Khwajah Khidr 
2 
with offerings of milk and grain. . 
In Bengal on the last Thursday of Bhadra (August 
September) this festival was observed by some Muslims and 
boatmen and fisherman of the Hindu community. The 
devotes burned incense and carried sweets, played on 
musical instruments "letting off fireworks in great pomp 
and state, " conveyed them to the brink of river and after 
offering fatiha fixed them on floating rafts and set 
them adrift with a cargo to money» offerings . William 
Hodges while passing by Murshidabad was much entertained 
to see the river covered with innumerable lights just 
floating about the surface of the water . The festival 
1. J.A.S.B., LXIII, Pt. Ill, No. 1, 1894, pp. 38-9. 
2. A.J., Vol., VII, 1832, p. 142, Qanun, pp. 272-3 for details 
3. Qanun, p. 273. 
4. Hodges, W, Travels in India during the years 1780, 1781 
& 1783, p. 35. 
5U 
was also observed with much ceremony pomp and grandeur by 
the Hawab of Murshidabad In 1821^. 
In Bengal a certain Pir Badar Shared with khidr 
the dominion of the rivers. He was invoked by every 
sailor and fisherman when starting on a voyage or when 
overtaken by storm. Though it is not exactly known as to 
how this personage came to be regarded as a water god, all 
authorities agree that he lived in Chittagong, and the 
Dargah in the centre of the city used to be regarded as 
the 'pallidium of the city' , where pilgrims from all 
parts of the country flocked on the 29th of Ramdan in 
fulfilment of vows or to obtain intercession of this 
2 
saint . 
1. Sambada Patre Sekalar Katha, Vol. I, p. 172. 
2. J.A.S.B., Vol. LXIII, Pt. Ill, No. 1, 1894, p. 41. 
This seint is identified with Badr al-din Badri Alam 
who had his tomb at Chota Bihar, but who lived for 
long at Chittagong. According to one account he was a 
ship wrecked. Portuguese, Pas Goal Peeris Botheil 
by name. It is also supposed that about the beginning 
of the eighteenth century Pir Badar came to 
chillagong floating on a rock, exterminated the Jims 
and took possession of the country, J.A.S.B., Vol. 
XLII, Pt. I, No. 3, 1873, p. 302; Ander son J.D., The 
people of India, p. 85. 
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Closely associated with the Pirism and probably 
directly derived from it is the worship of Panch-Pir 
which played a prominent part in the Bengali Muslim 
society. In some districts of Bengal like Midnapore and 
Burdwan, the Panch Pir is worshipped even today . "In 
west Bengal the 'five saints' from one of the main object 
of adoration, not only of Muhammadans, but also of Hindus 
of the lower grades. They are often worshipped as family 
deities, represented by a small mound an a clay plinth 
erected in the north-west corner of one of the rooms of 
the house. On this is fixed a piece of iron, resembling 
in its shape the human hand, each finger symbolizing one 
of the quentette, with a piece of yellow cloth bound where 
2 
the wrist should be" In Sunargawn there is dargah, known 
3 
as Panch Pirdargah . The sailors of East Bengal remember 
the Panch Pir even to-day along with the name of Pir 
Badar, with a view to getting relief from dangers . 
It is difficult to trace the origin of the worship 
of the Panch Pir. It is hardly possible to put any date of 
1. Encyclopedia of Religion and Ethics, Vol. IX, p. 600. 
2. Ibid. 
3. Cunningham : Archaological Survey of India, Vol. XV, 
Calcutta, 1882, p. 139. 
4. E. Hag : Bange Sufi Prabhava, Calcutta, A.D. 1935, 
pp. 242 ff. ; Dacca Review, August 1913, p. 142. 
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the Panch Pir dargah of Sunargawn. The tombs are now 
found in a modern wall enclosure. By its side there is a 
mosque, which has also been completely renovated. It is 
just mentioned that the Panch-Pirs are remembered by 
sailors along with the name of Pir Badar. Who is this Pir 
Badar ? If he is identified with the celebrated Bihar 
saint Pir Badur al-Din Badri 'Alam, the origin of the 
worship or at least the conception of the Panch Pir may be 
dated to the 15th century A.D. But there may be objections 
to such conjecture, because the Panch-Pir could have been 
associated with the some of Pir-Badar at a later date as 
well. 
Equally difficult is to answer the question, who 
were the fire Pirs? The list of five Pirs differ in 
defferent places though the name of one or two local Pirs 
are found in the Lists . In Bengal it differ from 
district to district, though in all lists, Ghazi Miyan 
finds prominence. It is also difficult to say whether 
Ghazi Miyan is a Historical figure. It seems, therefore, 
that the conception of Panch Pir is purely conventional 
and there were no fire Pirs, who constituted the listi. 
An examination of both Hindu and Muslim religious 
practices show that the numeral five is important to both 
1. Encyclopedia of Religion and Ethics, Vol. IX, p. 600. 
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Hindus and Muslims. The Hindus put importance to (a) the 
five chaste women, viz. Kausalya, Draupadi, Kunti, Tara 
and mandudari; (b) the Panchavati i.e. the jungle of five 
vatas where Rama and Sita were exiled; (c) the five 
Pandava brothers and (d) the five rivers, i.e., the five 
feeder rivers to the Indus . The Muslims also put 
importance to the numeral five in some respects, because 
they have to say their prayers five times a day, to recite 
five Kalimahs, and according to Islamic principles there 
are five pillars of Islam i.e., Iman (belief). Namaz 
(prayer), Roza (fasting), Hajj (pilrimage to Makkah and 
Madinah) and Zakah (poor-rate). The Buddists had the 
conception or five Dhyani Buddhas. It may thus be 
suggested that the worship of Panch-Pir originated through 
the extreme revarence to the Pir by both Hindus and 
Muslims. Though the approximate date of its origin cannot 
be fixed with certainty, this mach is certain that it took 
a long time for the system to gain a popular force and to 
be accepted by both Hindus and Muslims as part of their 
socio religious life. 
James Wise mentions the existence of a shrine in 
Sonargaon dedicated to Panch Pir whose five unfinished 
tombs attracted Hindu and Muslim devotees none 
1. Ibid., E. Haq; Bange Sufi Prabhava, Calcutta, 1935, 
pp. 242. ff. 
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knowing, however, who they were whose tombs they 
worshipped . The list of Five Pirs, in fact, changed from 
district to district and displayed rather a remarkable 
compound of "Muslim hagiology grafted an animism", 
and in Bengal and U.P. it is perhaps the most remarkable 
2 instance of the fusion of Islam and animism Some Panch 
Piriyas of these two places traced their cult to the 
five Pandava heroes of Mahabharata. In some list, again, 
Amina Sati, the ghost of some faithful widow who died on 
her husband's pyer, or Bhairava, a ruthless Hindu god, 
appear prominently. Among the lower orders of the 
society, both among Hindus and Muslims, five small mound 
in a corner of the house or under a tree formed the Shrine 
3 
of this mythical divinity . 
Among the Hindus, number five has always been 
regarded as a lucky one; five numbers formed and forms 
even to-day, panchayat, or village court of arbritration 
and Panchami or fifth Lunar day is one of peculiar good 
omen among Hindus. It is likely that some such idea had 
been the origin of this peculiar worship and number five 
might have been merely used to signify an indefinite 
number as half a dozen does in England. 
1. J.A.S.B. Vol. 2, XIII, 1854, Pt. Ill, No. 1, 1894, pp.44, 
2. Imperial Gazetteer of India ; Vol. 1, pp. 33-6. 
3. Ibid., p. 436. 
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The long association of Muslim and Hindus and the 
spirit of tolerance which some great Muslim rulers 
fostered led to the evolution of common objects of 
worship. This was particularly true of the lower order of 
Muslims and Hindus who mutually applied to the deities or 
saints of the other community when they Imagined that 
supplications to their own had been Ineffectual. This 
practice, according to Buchanan, certainly extended to 
the Brahmins, Mullahs and Faqlrs, and he suspected too 
that In Rangpur at least some Qadls and Pandits were 
Involved In this type of mutual worship . At Gorakhpur, 
In Bihar, he found that not only converts but even 
Muslims of rank and of foreign extractions were tinged 
with Hindu superstitions, very often owing to the fears 
of the women folk who in cases of danger could not be 
prevented from making offerings to the objects of Hindu 
devotion . 
In Bengal a typical example of this kind of 
worship was the one of Satya Pir and Satya Narayana by 
Muslims and Hindus respectively the word Pir being Muslim 
substitute for the Hindu word Narayana. These words 
1. Eastern India, Vol. Ill, p. 512. 
2. Eastern India., Vol. II, pp. 445-6. 
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implied 'true god' for the Hindus and 'true saint' for 
the Muslims. No image was necessary. The Satya Pir was 
appealed to only in cases of little importance, as he 
was supposed "to be very good natured and to concede 
trifles with much readiness . 
A huge literature grew up in Bengal towards the 
beginning of the 18th century A.D. centering round the 
Satya-Plr . While the Muslim writes call him Satya-Pir, 
the Hindus change the word Pir for Narayana though there 
is hardly any difference between the Satya-Pir of the 
3 
Muslims and the Satya Narayana of the Hindus . The 
worship of the Satya-Pir (or Satya Narayana) by both 
Hindus and Muslims could be noticed in different part of 
Bengal, especially in the western and northern districts 
even in the 20th century. A wooden plank is used to 
denote the seat of the Satya-Pir and offerings of edibles 
like confectioneries, milk, sugar, betel-leaf, betel nuts 
are made. The earliest work on Satya-Pir is attributed 
to Shaykh Fayd Allah, whose Satya-Pir kavya was composed 
in between A.D. 1545 and 1575 . It is needless to mention 
1. Eastern India, Vol. II, p. 145, Sen. D.C. op cit. pp. 796-7 
2. Sukumar Sen : Bangala Sahityer Itihas , Calcutta, 
1940, pp. 832ff. 
3. Ibid, See also E. Haq : Bange Sufi Prabhava, Calcutta, 
1935, p. 241. 
4. E. Haq : Muslim Banglar Sahitya, Pakistan Publications, 
Dacca, 1955, pp. 113-14. 
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that the Satya-Pir idea could not have grown in a day or 
in a year; it took many years to gain popularity among 
the people and to be a part and parcel of the social 
customs. If we allow at least one hundred years for the 
Satya-Pir idea to obtain force in popular imagination so 
that it could influence a poet to write on it, and if the 
date assigned Shaykh Fayd Allah proves to be true, or 
even if his date is pushed forward by at least half a 
century, it may be concluded that the Satya-Pir idea 
emerged sometimes in the later part of the period under 
review. D.C. sen thinks that Sultan 'Ala al-Din Husayn 
Shah was the originator of the Satya Pir movement, but 
there is no evidence to support his view. 
The later Bengali literature records two 
2 
traditions , regarding the Saty Pir (or Satya Narayan) 
worship. According to the first, Sri Hari (Hindu god) 
appears in the guise of a faqir before a poor Brahman' 
and advises him to make offering of Shirni 
(confectionaries) to the Satya Narayana. The Brahmin 
obey the order and becomes rich due to the boon of the 
faqir. The second tradition is as follows : A certain 
merchant obtains a female child with the blessings of 
1. D.C. Sen. : History of the Bengali Language and 
literature, Calcutta University, A.D. 1911, p. 797. 
2. Sukumar Sen, op cit, p..835. 
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the Satya Narayan. He gives his daughter in marriage and 
take the son in-law with him on a certain trading 
voyage. There he was put to troubles before a certain 
king, because he did not worship Satya Nararyana. But 
as his wife worshipped him, the merchant got out of 
troubles and returned home. When they reached near the 
house, the merchant's daughter neglected prasada 
(offering) of the Satya Narayana and rushed out of the 
house to see her husband, and thus enraged Satya 
Narayana. The boat capsized, Satya Narayana was agian 
worshipped. The merchant his son-in-law all trading 
vessels were recovered from the water. 
How the Satya-Pir idea originated in Bengal no 
one can say for certain . But a close examination of the 
tradition and the method of worship give the following 
points : 
(i) Satya Pir or the Satya Narayana claims 
worship from the devotees in the same manner as the Hindu 
local goddesses Manasa or Chandi does, as depicted in the 
Bengali literature . 
1. For details, see (a) Vijaya Gupta : Padma, Purana, 
edited by Basanta Kumar Bhattacherjee, Bani Niketan, 
Barisal; (b) Mukunda Rama. Kavtkankan chandi, edited 
by D.C. Sen. Calcutta University. 
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(it) The method of worship shows that Satya Pir 
is not represented by any deity but by only a wooden 
plank. 
(iii) Offerings of edibles are made just as they 
are made to the Hindu gods and the Muslim Pirs. 
These points indicate that there is both Muslim 
and Hindu elements in the conception of Satya-Pir or it 
can be said with some amount of certainty that the 
Satya Pir concept originated through a mixture of the 
Muslim idea of the Pir and the Hindu notion of their 
deities. Judging from this standpoint, the origin or 
evolution of the ideal may be traced as follows : It is 
the result of the pirism or the Muslim conception of the 
super-human power of the Pirs. When the local people 
were converted to Islam, they got this conception of 
Pirism mixed up with their old ideas of the super 
natural power of the deities. A further evolution of 
this process saw the culmination in the personification 
of the Pirism in Satya pIr or the Pirism itself began to 
be conceived of as a super human power. 
Later practices show that a number of imaginary 
Pirs receive reverence from the credulous masses. 
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These Pirs are given different names like Manik Pir, 
Ghora Pir and Kumbhira Pir. Offerings are made to them 
motivated by various gains and seeking relief from 
dangers. For example offerings of milk and fruits are 
made to Manik Pir in north, south West Bengal . Folk 
songs called Manik Pirer Gan are composed and sung in 
various districts. In south-west Bengal offerings of 
clay horses are made to Ghora Pir with the notion that 
_ 2 lame babies get recovery at that boon of the Pir . 
Kumbhira or crocodiles are offered edibles and meat . 
The following account of the crocodiles of the Khan 
Jahan' s tank at Bagerhat, will throw light on the 
3 
point . "The fact appeared to be that the simple people 
of the district believe that these crocodiles can bless 
young ladies to come into an interesting condition, 
and their blessings are sure to bear fruit. 
Accordingly many young women repair to this place to 
bathe in sacred water of the tank, and implore the 
blessing of the saurian monsters. They offer them fowls 
1. E. Haq : Bange Sufi Prabhara, Calcutta, A.D. 1935 p. 
240. 
2. E. Haq : Bange Sufi Probhava, Calcutta, A.D, 1935, p. 
238. 
3. Ibid., p. 239. 
4. J.A.S.B., 1867, p. 129. 
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and kids; then paint a human figure with red lead on a 
stone pillar in the neighbourhood, and embracing it, vow 
to give away to the crocodile the first fruit of 
their blessings. This vow is never broken, the first 
born is invariably brought to the tank, and when, 
at the call of the Faqirs, the crocodiles rise to the 
surface, the child is thrown on the water's edge with 
words implying a presentation. But it is taken up 
immediately after, and borne home amid the rejoicings 
of the family". In some darghas people bind coloured 
threads to the branches of nearby trees to have the 
desired effect . In some places stones or walls attached 
2 
to dargahs are washed with lime . Soraetimese people 
offer edibles to fish or tortoise of the tanks 
3 
attached to the dargahs . The fish or tortoise are 
called Madari. In some district in north Bengal, 
people arrange a festival known as Madarer Banstola 
(lifting of the bamboo of Madar) in memorium to madari 
Pir . It is difficult to trace the origin of these 
practices and beliefs. There is no evidence to show 
that they were prevalent during the period under 
discussion. But it is probable that they are also the 
result of popular influence as we have seen in the case 
of Satya-Pir or Panch Pir. 
1. As in the case of the dargah ascribed to bayzazid of Bistam in Chittago 
2. As it is found in Sunargaon. 
3. For example, the dargah of Bayazid of Bistam in Chittagong. 
4. E. Haq. Muslim Bengla Sahitya, Pakistan Publications Dacca, A.D. 
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C H A l> T G R I I I 
C H A P T E R - I I I 
FARAIDI MOVEMENT 
It was against the background described in Chapter-II 
that Muslim-religious reform movements in Bengal began in the 
nineteenth century. In the present chapter it is proposed to 
discuss the Fara'idi movement of Bengal. 
The founder of the Fara'idi movement was Haji 
Shari'at Allah. He started this movement at the age of thirty 
2 3 
eight . Haji Shari'at Allah belongs to a petty Talukdar 
family of Bahadurpur in the district of Faridpur. The 
chronology of his life has been subject of controversy among 
4 
scholars . 
1. The term Fara'idi derived from farz or the commandment of 
God which alone the followers of the movement accepted as 
their guide of their action. 
2. According to "Tomb Inscription of Haji Shari'at Allah, 
Journal of the Asiatic society of Pakistan, Dhaka, Vol. 
Ill, 1958, p. 195, he was born in A.D. 1781 and started 
his reform movement in A.D. 1818. 
3* J.E., Gastrell : Geographical and statistical Report of 
the Districts of Jessore, Fareedpur and Backergunge, 
Calcutta, 1868, p. 36, No. 151; and Translation of 
proceeding held in two cases tried in 1847 before the 
session Judge of Dhaka in which Dudu Miyan and his 
Followers belonging to the Sect, of Faraizees, Calcutta, 
Military Orphan press, 1848, p. 268. which state of his own. 
4. For and elaborate discussion of the controversies, Sec. 
J.A.S.P., Vol. Ill, p. 189 f. 
So 
Haji Shar'iat Allah was born in A.D. 1781 at 
Shamail-*-. His father 'Abd al-Jalil Talukdat died when he 
was eight years old. At the age of twelve he left home for 
Calcutta and there he was enrolled under Mdulana Basharat 
2 
'Ali for Islamic learning . Then he proceeded to Phurphura, 
in the district of Hooghly, to take lesson in Persian and 
Arabic languages. During his stay at Phurphura he visited 
his uncle 'Ashiq Miyan who was attached to the Murshidabad 
3 
Court . 
Once 'Ashiq Miyan decided to visit their native village 
Shamail. Then taking his wife and the boy Shariat Allah 
with him, 'Ashiq Miyan set out for the district of Bakerganj 
in a small sail boat. On the way they met a boat disaster 
in which both his uncle and aunt v;ere drowned, and 
Shar'iat Allah escaped death by dint of good luck . 
Moinud'Din Ahmad Khan observed, 'this sudden calamity 
struck so deep in his mind that he gave up all intention to 
go home; rather he proceeded to Calcutta and presented 
himself before his old teacher Maul^na Basharat 'Ali. The 
1. According to local tradition he was born in the 
neighbouring village. Hajipur. cf. J.A.S.P., Vol. III., 
p. 187 foot note. 
2. Momal-Din Ahmad Khan : History of the Faraidi Movement 
in Bengal (HFMB), p. 2. 142 
3. Ibid. 
4. Ibid. , pJ.43. 
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Maulana at that time got disgusted with the British regime 
and decided to emigrate to the holy city of Makkah. The boy 
Shari'at 'Allah also wished to accompany him. They accordingly 
set out for Arabia about A.D. 1799. Thus, the boy who was 
later to be the founder of a revivalist movement in Bengal, 
got an opportunity to visit Makkah, the international 
centre for Islamic culture. It may also be noted that his 
visit to Makkah was, therefore, not the result of a 
premeditated plan," . 
On the basis of Haji Shari'at Allah's tomb 
inscription it is known that he stayed in Arabia from A.D. 
1799 to A.D. 1818. His tomb inscription eulogises him as 
"the learned of all learned, the exponent of Divine law in 
eloquent and elegant tongue, the source of all guidance in 
the lands of Hind and Bengal, defender of religion against 
the menaces of the Shia and disbeliever and against all 
misguidance, valiant fighter for righteousness against all 
falsehood and variety, deliverer of Islam (which) was 
covered by darkness like the sun enveloped in clouds whose 
words in truthfullness were like mountains in the open 
2 
field . His stay in Arabia can be devlded into the 
following three phases : 
1. Moinal 'Din Ahmad Khan^(HFMB), p . 144 
2 . J . A . S . P . , Vol. I l l , p . 198. 
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i) In the first phase he spent the initial two 
years in the residance of one Maulana Murad, a Bangali 
domicial at Makkah, and studied Arabic literature and 
Islamic jurisprudance under the Maulana . This prepared 
him for the regular courses in the religious seminaries of 
Makkah. 
ii) The second phase which is the most important, 
lasted for 14 years. During this period he received 
guidance from Tahir Sumbol, a Hanafi Jurist, who according 
to the Fara'idis was reputed for his scholasticism as 'Abu 
2 
Hanifah the junior (Chhota Abu Hanifa) . Under this 
learned scholar he studied almost all branches of 
religious sciences including the mysteries of Tasawwuf. 
Haji Shari'at Allah was formally initiated into the 
Qadiriyah order , to which the Fara'idis zealously cling 
themselves down to the present day. 
Identity of Shaikh Tahir-al-Sumbal : 
About the identity of Tahir Sumbal, Dr. Muinaldin 
Ahmad Khan observed, "to the Fara'idis of Bengal "Zakir 
1. 'Abd al Halim : MS Ha ji Shari'at Allah, fol 8.; H.F.M.B. , p.145 
2. Ibid., foil. 8-9; H.F.M.B., p. 146;Durr-i-Muhammad Puthi, 
p. 9, Wazir Ali : Muslim Ratnahar, p. 2. 
3. H.F.M.B., p. 146 :'Abd al Halim : MS Haji Shasi'at Allah, 
fol, 9. 
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Sumbal" is a familiar name. He is remembered by all with 
utmost reverence and admiration as the teacher (Ustad) and 
spiritual guide (Murshid) of Haji Shariat Allah. It may 
be noted that the Fara'idis adhere to Qadiriyah order of 
sufism, and the chain of their spiritual guides (Silsilat 
al Murshidin) proceeds back to Hazrat 'Abd-al Qadir Jilani 
through Tahir Sumbal. This alone shows in what high esteem 
the Faraidis hold him. But about his life and career 
we know very little, as all our knowledge about him is 
derived indirectly from the biographical data of Haji 
Shar'iat Allah. The absence of any external source coupled 
with the remoteness of time, rendered the task of his 
identification some what a difficult problem" . 
Again Dr. Khan says,"from the Faraidi sources this 
much is clear that Tahir Sumbal was a teacher in a 
religious seminary of Makkah under whom, as we have 
mentioned above, Haji Shari'at Allah studied religious 
sciences for 14 years. Also, it will be seen later that 
the Haji met him at Makkah on his second visit (circa A.D. 
1820) and took permission from him for propagating pure 
doctrines of Islam in Bengal. Tahir Sumbal was, therefore, 
at the zenith of his fame from about A.D. 1801 to, at least 
1. H.F.M.B., pp. 146 - 147. 
67 
A.D. 1820"^, 
iii) In the third phase we find Haji Shari'at 
Allah busying himself in the time honoured University of 
al-Azhar at cairo. Abdul Haleem records in his biography 
of the Haji that, after completing his study of religious 
sciences at Makkah he felt an urge to study "the 
2 
subtleties of Islamic ideals" at Jami al Azhar . He 
therefore, proceieded to Cairo and stayed there-for, two 
3 years . 
It is not known whether Haji Shari'at Allah 
attended any regular course at the great university. But it 
is said that he spent long hours at the library of al-Azhar. 
There after he returened to Makkah and paying a short visit 
to Madinah decided to return to Bengal with the intention 
of propagating pure doctrines of Islam . Thus after an 
absence of about twenty years Haji Shari'at Allah 
returened home in A.D. 1818 . 
1. Dr. Muinal-din Ahmad Khan : History of the Fara'idi 
Movement, (Second Edition-1984, Dacca) pp. 146-147. 
2. 'Abd al Halim : MS, Haji Shari'at Allah, f ol. 9. 
3. Ibid. 
4. Ibid, fol. 10. 
5. J.A.S.P., Vol. Ill, p. 192. 
6S 
As the exponent of the Fara'ldi moveaent : 
According to Moinal- Din Ahmad Khan, "having 
fortified himself with Islamic learning, the Haji 
proceeded to his home country for preaching. Here many 
local socio religious practices observed by the Muslim 
masses, which might have been quite normal to him 
before his pilgrimage to Makkah Twenty years back, 
appeared to him grossly superstitious and unlslamic" . 
We have already discussed the socio-religious condition 
of the Muslims in Bengal during the nineteenth century 
against which Haji Shari'at Allah started his religious 
reform movement. Some of these practices can be had 
from the comtemporary and near contemporary writings. 
According to James wise, "for three generatiions or fifty 
years", from the date of the passing of the Diwani of 
Bengal, Bihar and Orissa into the hand of the East India 
Company (A.D. 1765) down to the advent of the Fara'idi 
movement (A.D. 1818), "the Musalmans of Eastern Bengal, 
being without a shepherd, were led more and more (away) 
from their national faith, and conformed to many 
2 
superstitious rites of the Hindus" . 
1. H.F.M., p. 149. 
2. James Wise : Eastern Bengal, p. 21. 
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In his Puthi, Durr-i Muhammad Says : 
"Where had you been when Hajt Shari'at Allah 
come thither (to Bengal)'" 
"Who did abolished the custom of Fatiha, the 
worship of shrines, and stop the corrupt Mullah''" 
"When he set his foot in Bengal, all Shirk 
(polythesm) and bid'at ( <Jx/^ ) (Sinful 
innovations) were trampled down". 
Haji then lists those shirk(«_.^ 2-^ )and bid'atp^ -*-;. 
which were abolished by him, such as, worship of shrines 
of Bibi Fatima Ghazu , Kalu , Panch Pir, floating of 
Bhera , holding of Jari or bewailing in commemoration of 
the martyrdom of Hasan and Husain , observance of 
ceremonious dance, music and fatihah, planting banana tree 
1. Durri-Muhammad : Puthi, pp. 26-27. 
2. For description, see James wise : Eastern Bengal, p.9. 
3. Ibid. pp. 13-14 
4. Ibid. 
5. Ibid., p. 17. 
6. Ibid., p. 12 f. . 
7. The term Jari is derived from the Persian word, Zari, 
which means bewailing. In Bengali literature the term 
has come to be specially used for the bewailing in 
commemoration of the Martyrdom of Hasan and Husain, 
two grandsons of the Prophet, and a rich variety of 
songs and poetry are known as Jari Gan in Bengali 
literature, (ef. H.F.M.B, F.N. No. 6, p. 151). 
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around the resldance on the occasian of first manstruation 
of a girl and participation in the Rath Yiatra and other 
idolatrous customs of the Hindus. 
"All these Bid'at were then abolished and the 
sun of Islam rose high in sky". 
"Having arrived there Haji Shari'at Allah 
propagated (true) religion throughout Bengal". 
Haji Shari'at Allah being a profound scholar in 
Islamic sciences, and one who had the privilege of being 
associated for a considerable time with the birth place 
and centre of Islamic culture must have been pained to see 
such deplorable state of affairs. It is no wonder 
therefore that he dedicated himself to the onerous task of 
reforming the Muslim society of Easterm Bengal; and it is 
certainly gratifying to read Hunter's observations, who 
says, "The rapid spread of the Fara'idi movement in the 
life time of its founder affords sufficient justifications 
for his enthusiasm . 
The preaching of Haji Shari'at Allah appears to 
have begin on his way home even before he set foot in 
Bengal. A number of anecdotes are current about his 
1. W.W. Hunter, ed : Imperial Gazetteer of India, Vol. 
N. p. 339. 
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journey back home. A few of them are related below : 
(i) James Wise says that on his way home Haji 
Shari'at Allah fell in the hands of robbers who plundered 
him of all his prossessions including books and 
souvenirs. But "finding life insupportable without books 
or relies" he joined the gang himself and shared many of 
their wandering. "The simplicity of his character and the 
sincerity of his conviction", however, stirred the 
conscience of the wiched band, and they "ultimately became 
his most zealous followers". Such is the story, "says 
wise, told at the present day of the first step taken by 
this remarkable man". 
(ii) Another story is told to the effect that 
when the Haji was passing through the Monghyr district of 
Bihar he found the local Muslims steepel in superstitious 
beliefs and practices. This touched him so deeply that he 
decided to stop there for a while in order to urge upon 
them the necessity of giving up their sinful innovations. 
He ultimately brought them to the right path before he 
2 
started again for Bengal . 
(iii) It is narrated that when the Haji arrived 
at the residence of his uncle 'Azim al-Din, none was able 
1. James Wise ! rastern Bengal, p. 22. 
2. 'Abd-al-Haltm : MS : Haji Shari'at Allah, p. 10. 
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to recognise him on account of his long beard and big 
turban. Soon, however, the news spread that a Haji has 
come from Makkah, and many came to see him. As the time 
of Maghrib (sun-set) prayer drew nigh, he called the 
Adhan (^)!>\ (prayer call) loudly. But at his extreme utter 
surprise, he found not a single person present when the 
prayer call was over. He wondered at their depravity and 
said the prayer alone . 
These incidents led him at once to jump over 
wide world with a burning desire reform the Muslim society 
of Eastern Bengal. From that day on, he moved ungridingly 
addressing gatherings and preaching pure doctrines of 
Islam. 
The religious principles which were propagated 
by him will be examined in a separate chapter. It is true 
that he put utmost emphasis on the necessity of observing 
the Fara'id or the obligatory duties by Islam. Hence, his 
reform movement came to be known as the Fara'idi movement. 
Hall Shari'at Atlah's Second visit to Makkah : 
According to a modern writer, at the age of 
eighteen he went on a pilgrimage to Makkah and having 
1. *Abd-al-Hallm : Haji Shari'at Allah, pp. 10-11. 
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stayed there for twenty years as a disciple of Shaikh Tahir-
al-Sumbal al Makki, (who at that time was the head of the 
Shafi sect) returned to India in 1802 . Dr. James Wise on 
the otherhand, writing in the latter half of nineteenth 
century, states that while at Makkah he remained a 
disciple of the Wahhabi leader ruling that country and 
after on absence of twenty years, returned to India about 
2 
1820 . In encyclopedia of Islam the date of Shari'at 
Allah's return to India after on absence of twenty years 
3 
is given as 1802 . James Taylor writing in 1840, however 
states that Shari'at Allah "at the early age of 18, made a 
pilgrimage to Mecca, he visited it a second time, and took 
up his abode among the Wahhabees, and after an absence of 
twenty years returned to his native country about the year 
4 
1828" . The confusion thus created by the first three, is 
to some extent cleared up by the fourth, who speaks 
positively of two visits to Makkah by Shari'at Allah. The 
contention and the most common one, that Shari'at Allah 
1. Titus, Indian Islam, p. 178. 
2. J.A.S.B., Vol. XIII, pt III, No. 1, p. 48. 
3. Encyclopedia of Islam, Vol. II, p. 57. 
4. James Taylor. A Sketch of the Topography and 
statistics of Dhaka, p. 248. Taylor wrongly spells 
the name as "Shurklfullah". 
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brought with him to India ideas similar to those of the 
Ibn *Abdal-Wahhab of Arabia would be untenable unless the 
date of his stay in Makkah be placed sometime after 1803, 
as the Unitarians (followers of Ibn ^ Abdal-Wahhab) had no 
access to pilgrimage to Makkah prior to that date unless, 
however, it is assumed that he had been to Najd, the 
centre of (Ibn *Abdtll-Wahhab's) activities before the 
conquest of Makka in 1803, for which again there was no 
available proof . The date of his return after twenty 
years absence, as given by Taylor and Wise, though they 
do not agree (being 1828 and 1820), nevertheless, leave 
room for the possibility of his contact with the followers 
of Ibd-al-VJahhab of Arabia James Taylor is a contemporary 
authority and Dr. Wise too is a reliable one in 
consideration of his scholarship, his long stay in India 
and the time in which he wrote. James Taylor, 
categorically says, "Haji Shari'at Allah visited Makka a 
2 
second time and took his abode among the Wahhabis" . 
This is also corroborated Wazir 'Ali and 'Abd al 
2 
Halim . The latter's long account of the second visit and 
1. Ibn 'Abd al Wahhab conquered Makka in 1803; prior to 
that date they were mostly confined to Nejd and were 
not allowed to visit Makka becaus of their extreme views. 
2. James Taylor, Topography, p. 248. 
3. Cf. Wazir 'All, Muslim Ratnahar, p. 3; 'Abd al Halim : 
MS Hajl Shari'at Allah, fol. 14-15. 
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the tradition widely current among the Fara'idis, lead us 
to believe that this visit took place of in between A.D. 
1818 and 1820, and that it was caused by the failure of 
his mission in the early stage. The Haji felt that the 
failure was due to his negligence in talking a formal 
permission from his teacher . It is also said that during 
his second visit he received an order from the prophet 
2 in a dream to preach true Islam in Bengal . The reason 
stated above may or may not be true, and the anecdote 
about the dream may be questioned as I'magenious; but the 
fact that the earliest Fara'idis and their descendants 
are known to the present day as the Satais Sani Fara'idi 
(i.e., the Faradi of B.S. 1227/A.D. 1820-21), tends to 
explain the gap in between his first return in A.D. 1818 
and the second return in A.D. 1820-21 The first or the 
second visit of the Haji to Makka, given so much 
prominence by the Fara'idis is of little significance to 
1. Cf. 'Abd-al-Halim : MS, Haji Shari'at-Allah, fol. 13-15. 
2. Ibid., fol, 15; Wazir Ali : Muslim Ratnahar, p. 4; and 
Durr-i-Muhammad Puthi, p. 10. 
3. Maulavi 'Adil al-Din the Persian biOgraphes of the 
Haji states that Haji Shari'at Allah devoted himself 
to preaching pure doctrines of Islam on his return 
from Makkah in B.S. 1227/A.D. by 1820-21. (Cf. MS. 
Halal-i-Karguzari, fol. 7). This view is also held by 
Muhammad 'Abd al-Bari in his Nisar al Din Ahmad Sahebir 
Jivani, Dhaka, B.S. 1359., p. 1. 
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us except for academic interest. But What is worthy of 
our notice is that the Haji must have started his 
movement with greater impetus after his second return 
from Makkah, especially, as on this occasian he obtained 
permission and blessing of his teacher and spiritual 
guide Tahir Sambal. Probably, this is the reason why the 
Fara'idi movement has been popularly regarded as 
begining from B.S. 1227/A.D. 1820, though it actully 
began in A.D. 1818. 
Spread of the Fari*i4i Movement : 
However, Haji Shari'at 'Allah came back to India a 
skilful disputer and a good Arabic scholar. For sometime 
Shari'at Allah quietly preached his newly formed 
doctrines in the villages of Faridpur district, 
encountering, quite naturally, much opposition and abuse 
but attracting a band of devoted adherents he, by degrees, 
acquired the reputation of a holy man . There after with 
extraordinary rapidity his influence spread over the 
district of Faridpur, Bakerganj, Dacca and My mensingh, 
one sixth of the total Muslim population of which place, 
2 
became converts to the reformed faith . In the city of 
1. J.A.S.B., Vol. LXIII Pt. Ill, No. 1, 1894, p. 48, 
Encyclopedia of Islam, Vol. II, p. 57. 
2. James Taylor, op cit., pp. 247-248. 
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Dhaka nearly one third of Muslim population in 1840 were, 
according to Taylor, Fara'idis . 
According to James Wise, Haji shari'at Allah was 
the first preacher in the swamps of Eastern Bengal "to 
denounce the superstition and corruption, which a long 
2 
contact with Hindu polytheism had developed ". His 
blameless and exemply life, observes Wise, "was admired 
by his countryman, who venerated him as father able to 
advise them in seasons of adversity and give consolation 
in times of af fiction"^ " . 
J.E. Gastrell who was engaged in the survey of the 
district of Faridpur, Jessore and Bakerganj from A.D. 1856 
to A.D. 1862, observest hat the Fara'idis " rapidly 
increased in number, and the greater part of the 
Mohamedans of the district (of Faridpur) and many in the 
neighbourhood districts have now joined the sect" . During 
the life time of Haji Shari'at Allah this movement became 
so popular in the district of Tippera. 
T. Ibid. 
2. James Wise, Eastern Bengal, pp. 21-22. 
3. Ibid., p. 23. 
4. J.E. Gastrell : Jessore, Fareedpur and Backerganj, 
p. 36, No. 151. 
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The:Fara'ldi movement was destined to pass through 
various handicaps. According to a Criminal Judicial 
report (RoBakari) of the Magistrate of Dhaka Jalalpur, 
dated 29 April 1831, the difference of opinion, on 
religious matters existing between the followers of Haji 
Shari'at Allah and the inhabitants of a village called 
Ramnagar leS to a serious quarrel . and affray fighting . 
The Robakari calls the Fara'idis "Taeeyyooni Hal" 
and their opponents "Taeeyyooni Sabik" and states that the 
latter like the inhabitants of the country generally 
worship Muhammad (P.B.U.H.) and the different Peers" 
while the former, i.e., the Fara'idi, "reverences neither 
and in other matters also disregards established rules Dr. 
Muin-tll Din Ahmad Khan observes, "barring the 
misconception of the English magistrate as regards the 
nature of Muslim worship and the consequent exaggeration, 
we may accept the above statement as reflecting the 
attachment of the old society to local customs and the 
puratanism of the new order established by Haji Shari'at 
Allah. It, therefore, point to the fact that the Fara'idis 
were puritan and revivalist of the type of those who 
became widely known as puritanis (e.g. paralled to Ibn 
'Abd-al-Wahhab), where as the rest of the local Muslims 
were steeped in superstitious beliefs and practices and 
1. J.A.S.P., Vol. vi, 1961, pp. 120-124. 
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unlike the former paid unusual reverence to the pirs or 
mystic guides ". 
Again Dr. Muin-d;i-Din Ahmad testifies that the 
terminology offered in the above statement is suggestive 
of an interesting point. The terra "Taeeyyooni" more 
correctly "Ta'aiyuni", is derived from the Arabic word 
"ta'aiyun" which means "to identify". Hence the term 
ta'iayuni implies a person who identifies himself with a 
particular trend or school of law (madhhab O i ^ ). It is 
well known that the Muslims of Bengal, specially in rural 
areas, were and still are almost to a man Sunni belonging 
to the Hanafi school of law. The name ta'ayuni ascribed 
to both the parties indicates that both belonged to the 
Hanafi madhab. Probably, the term was applied in order to 
distinguish the Fara'idis and their opponents from such 
redical revivalists who repudiated the need of any 
regular school of law or madhab and declared themselves as 
the followers of the Qur'an and Sunnah (the Tradition of 
the Prophet) in accordence with their opponents as La 
madhhabi (^^-^^ L.e. belonging to no recognised school. 
The distinctive term "Ta'ayuni Hal" applied to the 
Fara'idis obviously means "identifiers an the recent 
interpretation, i.e., the followers of the Hanafi school 
1. Dr. Muin-ud-Din Ahmad Khan : History of the Fara'idi 
Movement, pp. 157-158. 
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In accordance with the recent revivalist 
interpretatjion; and the other terra "Ta'aiyuni Sabik", 
more correctly "Sabiq", applied to the rest of the local 
Muslims implies identifiers to the Hanafi School in 
accordance with the traditional customs, .These followers of 
2 
local customs came latter on to be known as Sabiqi . 
Again Dr. Ahmad Says, "We have, however, no other 
evidence in support of contention that the Fara'idis were 
known as the "Ta'ayuni". On the other hand, we known 
that the followers of Mawlana Karamat Ali in Bengal were 
definitely known as Ta'aiyuni, e&peclally during the 
later half of the nineteenth century, who were deadly 
3 
against the Fara'idis . Although the term "Ta'aiyuni 
Hal" vaguely corresponds to the actual doctrinal position 
of the Fara'idis, the Fara'idi source does not give even 
the remotest hint that they ever called themselves by that 
name. The only probable conclusion, therefore, which we 
can draw is that the Fara'idis may have also called 
themselves Ta'aiyuni Hal in the formative stage of their 
movement in order to assert their affiliation to the 
1. Dr. Muin-tLl-Din Ahmad Khan : op. cit., p. 158. 
2. Dr. Muin-al-Din Ahmad Khan : op. cit., pp. 158-159. 
3. Ibid. p. 159. 
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Hanafi School and to distinguish themselves from the 
socalled La-madhabis. (^ J^^ i^ .^In that case, it was 
naturally abandoned soon afterwards when their chief 
opponent Maulana Karamat 'Ali came to the forefront in 
Bengal with his Ta'aiyuni movement about A.D. 1839. 
The chief innovations introduced by Haji 
Shari'at Allah were the non-observance of Friday prayers 
and the two ' ^ ds( C^f^i^)aiS such prayers could only be 
performed and such festivals observed in a land ruled by 
Muslims; non-participation in the festival of Muharram 
as being a sinful innovation ; the replacement of the 
terms Pir and Murid, in most common use for long to 
designate the spiritual guide and his disciple, by the 
titles ustad and Shagrid, because they did not imply 
complete- submission of the pupil to the religious 
preceptors, as the other terms did . The equality of the 
followers of the reformed sect was again and again 
1. J.A.S.B., Vol. LXII. Pt. Ill, No. 1, 1894, pp. 48-49. 
The Fara'idis professed "to adhere to the strict 
letter of the Qur'an" and rejected all ceremonies that 
were not sanctioned by it. The commemoration of the 
martyrdom of Hasan and Husain was not only forbidden 
but "even witnessing the ceremony" was strictly 
prohibited. James Taylor, op. cit., pp. 248-249. 
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and again emphasised and the worship of the saint and 
servile devotion to either the prophet or to the Pirs were 
most emphatically denounced . He prohibited further the 
laying an of hands which was prior to customary at the 
initiation of a disciple but required instead tclwbahA-*yJ. 
or repentence for past sins and a resolve to lead a more 
religious life in future, well pleasing to God. None of 
these ideas excited so much opposition as did his 
declaration that it was a deadly sin and a practice 
derived from the Hindus to allow a midwife to cut the 
navel cord of a new born child, such being the obvious 
duty of the father. Striking as it did at the long 
standing custom this aroused much opposition . But 
his emphasis on the doctrine of the equality of men could 
not but attract the lower orders of the society to become 
members of the reformed sect. 
1. S.R.B.G., XLII Trial of Ahm-.d llah, p. 141. 
2. Beg. Cr. Jud. Congs., 3 April 1832, No. 6. Roobukoree 
of the Magistrate of Dacca Jalalpore, 29 April 1831. 
3. J.A.S.B., Vol. LXIII, Pt. Ill, No. 1, 1894, p. 49; 
James Tayler, op. cit., p. 249. 
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This doctrine of the equality of the followers of 
the same faith "which bound the Muhamraadan pesantry 
together as one man" alarmed the Zaiflindars and the 
indigo planters. Their enmity was further deepended by 
the intolerant and fanatical attitude of the followers 
of Shari'atullah towards other Muslim peasants who did 
not adhere to their doctrines. The open opposition to 
long established custom of the Muslim society and the 
Jeal displayed in gaining converts by some of the extreme 
and uncompromising followers of Shari'atullah resulted 
in 1831 in an affray in which both perties were charged by 
the Government with riot and plunder. Two leaders of 
Shari'at Allah's party were sentenced to one year's 
imprisonment with hard labour and a fine of Rs. 200/-
each, some others were similarly punished with a fine of 
Rs. 100/-each. Haji Shari'at Allah also was by the 
magistrate of Dacca Jalalpur apprehended, but in the 
absence of proof against him, was released with a which 
bound him an security of Rs. 200/- to keep the peace for 
one year . 
n Board's Collection, 54222, pp. 443-4, Enclosure No. 1 
to colvin's Report of 8 March 1832; James Taylor 
writes that Shari'atullah was "under the ban of the 
police" for exciting his disciples "to withhold the 
payment of revence", James Taylor, op. Cit., p. 250. 
8^ 
The incident drove Shari'atAllah from Nayabari 
in the Dacca district where he had setteled, to the 
place of birth in Faridpur. His fame was now great and 
within a short time he was able to collect "the vast 
majority of the uneducated and most excitable classes of 
the Muhamraadan population" who would not hesitate to 
carry out any order he might be pleased to issue. But he 
acted now with great prudence and caution and rarely 
assumed any other character then that of a religious 
reformes . 
It appears that the movement originated by 
Shari'attlllah being devoid of any political colours, 
attracted little attention during his lifetime and he does 
not figure so prominently as his exertion justified, in 
the contemporary account of the Muslims or Anglo-Indian 
writers. But as a man born of humble parents, the 
preacher of reformed faith, denouncing strongly the 
innovations and corruptions in Indian Islam introduced 
by long years of contact with Hindu Polytheism, 
Shari'atullah shuld be credited with a remarkable 
personality and sincerity of conviction. He appealed 
strongly to the sympathies of his people and his 
blameless and exemplary character attracted his countryman 
1. J.A.S.B. LXIII, Pt III, No. 1, 1894. p. 49. 
8d 
"who venerated him as a father, able to advise them is 
seasons of adversity and give consolation in times of 
affliction ^". 
The result of his teachings Showed that the 
Bengali peasants could be roused into enthusiasm in the 
name of religion. The success v^ hich his exertions as a 
religious reformer attained, prepared the field for the 
great 'Muhammadt'leader Sayyid Ahmad, whose doctrines and 
2 
activities subsequently assumed an historical importance . 
The incident of Nayabari point to the fact that 
from A.D. 1831 the Fara'idi movement came into conflict 
with the traditional Muslim Society on the one hand and 
with the Hindu Zamindars on the other. As time went on 
this conflict became more and more clear. Later on their 
conservation sentiment was expoused by Moulana Karamat 
'Ali, the well-known Ta'aiyuni leader, who utilised it in 
his own favour his many encounters against the Fara'idis. 
It is mainly through the opposition of the Ta'aiyunts and 
on account of the Bahath( Ci-v^ . ) or public debates which 
frequently took place between the leaders or both the 
parties that the Fara'idis bound themselves into a strong 
tie as a religious brotherhood. 
1. Encyclopedia of Islam, Vol. 11, p. 58. 
2. Calcutta Review No. 100. pp. 79-80. 
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The reason of the conflict of Shari'at Allah with 
the Hindu Zamindars is not far to seek. Taking advantage 
of the Muslim masses in the begining of the nineteenth 
century, the Hindu Zamindars imposed not only various 
restrections on the Muslim peasantry, such as, 
prohibition on the sloughter of cows within the areas of 
their Zamindari, but also imposed idolatrous taxes in 
addition to the lawful land revenues, such as levis for 
the celebration of Hindu rites and for offering worship to 
the Hindu goddesses which being idolatrous ceremonies, 
were strongly detested, by the Muslims. 
Haji Shari'at Allah, disapproved of these unjust 
and oppressive measures of the Zamindars on the Muslim 
peasentry, especially at the time of 'Id al Adha (the 
festival of sacrifice), in which sacrificing caw is less 
expensive and most convinent in Bengal. It is through 
this process that the originally religious reform movement 
of the Haji, gradually took a social platform. The 
conflict of the Fara'idis with the Hindu Zamindars was, 
therefore, of a socio economic nature rather than the 
result of fanaticism. 
The Zamindars sharply reacted against this policy 
of Haji Shari'at Allah; for the non-payment of idolatrous 
1. James wise : Eastern Bengal, p. 24. 
3/ 
taxes went against their economic interest and the 
encouragement to the slaughter of cows wounded their 
feelings. The bitter resentment of the Hindu Zamindars 
against the Fara'idi policy of the nonpayment of Puja 
taxes has been testified by the Head of the Bengal Police 
in A D 1842^ ^"^ their reaction against the slaughter of 
cows has been recorded by a Hindu gentleman of Dhaka, who 
wrote to the editor of a local newspaper, Darpan, in A.D. 
1837 that a number of evil person (javanas) from among 
the follower of Shari'at Allah committed various 
rapacities of Babu Tarini Charan Majumdar of Patkhanda 
village in the district of Faridpur, i.e., they obstructed 
the worship of gods and goddesses at his house by their 
evil actions such as the slaughter of cows. He further 
informs us that the Babu did not deem it fit to meet the 
javanas in an open fight and brought the matter before 
Robert Grote, the Magistrate of Faridpur, and that, after 
due investigation the Magistrate punished a few Javanas 
2 
with imprisonment . 
1. Calcutta Review, Calcutta, 1844, Vol. 1, pp. 215-216. 
2. Brajendranath Bandopadhya : Sambad Patra Sekaler 
Kotha, Calcutta, B.S. 1342, Vol. Ill, pp. 311-312. 
V3WX5 '^\^'<^ " ^ ^ 'S'^ ' ^ ^ ^ ^ ^ ^\'4i\V3^(^^2r\'^^3C?n-
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The author of the letter draws a horrible picture 
of the activities of Haji Shari'at Allah and his followers. 
In the first place, he reports that the Hdji being imbued 
with the intention of establishing a kingdom or badshahi 
gather together a party of about 12,000 weavers and 
Musalmans around him. He started a new religious doctrine 
or Shara' and directed his followers to keep beards and 
to wear the dhuti without passing one end between the legs 
(kachha khula). His followers are also accused of 
obstructing the worship of Hindu gods and goddesses by 
entering the Hindu residences around with their 
cow-skinned belt put on their waist. Secondly, he accuses 
the Far"a'idis of having demolished the twelve Siva Lingas 
which were erected by Diwan Mritunjay Ray of Rajanagar in 
District of Dhaka. Thirdly, all clearcks (Amlahs) and 
pleaders (Mukhtars) of the Faridpur Court, according to 
him, were disciples of Haji Shari'at Allah. Hence, it 
was easy for the 12,000 united Fara'idis to prove or 
disprove any legal suil by means of false Witnesses . 
James Taylor (the Civil Surgeon of Dhaka), 
another contemporary of Haji Shari'at Allah writes in 
March, 1839, i.e. just two years after, that the Haji had 
1. Brajendranath Bandopadhya : Sambad Patra Sekaler 
Kotha,(c,vr^ r(^ -^^ 3^ -t ) Calcutta, B.S. 1342, Vol. Ill 
p. 312. 
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more than once been in the custody to the police an 
account of occasioning affrays and disturbances in the 
town", probably in the town of Faridpur. He adds further 
that the Haji " is at present under the ban of the Police, 
I believe, for exciting his disciples in the country to 
withhold the payment of revenue" It is well known that 
Haji Shari'at Allah forbade his disciples to participate 
in or subscribe to the celebration of Hindu Pujas, which 
according to him, violated the doctrine of tauhid (i.e., 
montheism as interpreted by the Haji). Taylor's 
reference to "withholding the payment of revenues" may 
relate to the idolatrous takes, such as Kali Vritti (tax 
for the Kali Puja) and Durga Vritti (tax for Durgapuja) . 
For there is no evidance to show that the Haji or his 
successors had ever opposed the payment of the lawful land 
revenues. This view is corroborated by the report of the 
Head of the Bengal Police dated A.D. 1842^. 
Haji Shari'at Allah's conflict with the Hindu 
Zamindars and the awareness of his activities by the 
Police, however, should not lead us to think that he ever 
took the role of a political leader or he ever meddled in 
politics against the established government of the 
1. James Taylor : Topography, op. Cit., p. 250. 
2. Calcutta Review, Vol. 1, p. 215 f. 
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country. The writings of Wise and Beveridge categorically 
nagate anysuch proposition. Wise describes the Haji's 
movement as "devoid of any political colour" Beveridge 
Says^. 
"It does not appear, however, that the Farlzis 
share the dangerous political views of the Wahhabis, or 
that their revolutionary views extend beyond disputing 
their landlords' claim for rent, Hindu Zamindars and 
alarmists generally are fond of representing the Farazis 
as politically dangerous, but, I think, without 
sufficient reason. No doubt, they are more vigorous and 
less tractable than ordinary Mohammedans; but this need 
not be a disadvantage in their character". 
The above evidance suggests that the Haji acted 
with prudence and always remained religious reformer. So 
if he was put under police custody, it was not due to his 
antistate activities but to his opposition to the 
oppressive and illegal taxes levied by the Zamindars on 
the helpless peasantry. Had he betrayed any anti-state 
activity, he must have been dealt with severely by the 
1. James Wise : Eastern Bengal p. 22. 
2. H. Beveridge : District of Bakerganj, op. Cit., 
p. 225. 
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British government, as was done in the case of his 
contemporary Titu Mir . Thus, for from being of a 
political nature, the reform movement of Haji Shari'at 
Allah was purely religious and to some extent the movement 
was socio economic. 
Shari'at Allah's son Muhammad Mohsin, alias, Dudhu 
Miyan, was political minded and though not so remarkable 
a personality, exerted an influence for surpassing that 
of his father. The reformed faith under him stepped 
beyond its original boundary of a few districts and spread 
over almost the whole of Eastern Bengal, making his name a 
household word. Born in A.D. 1819, he visited Makka when 
still young and on his return applied himself to the task 
of spreading his father's doctrines with considarable 
additions of his own. His followers were made to believe 
that visions and revelations of a nature tending to his 
future exaltation were vouchsafed to him and that he was 
2 
thus spiritually inspired. The most important 
contributions made by him to the movement was in the field 
of organisation. The whole of East Bengal, was 
partitioned into circles and to each was appointed 
Khalifahs or agents "whose duties were to keep the sect 
1. Dr. Mulnud. Din Ahmad : op. Cit., p. 167. 
2. S.R.B.G., XLII, Trial of Ahmedullah, p. 141. 
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together, make proselytes and collect contributions for 
the furtherance of oject of the association" . At the 
head of this elaborate machinery was Dudu Miyan himself, 
now styled a Pir, a deviation from the tenets of the 
founder who had stricly prohibited the use of such a terra 
and had substituted the word Ustad (^ VX—\) Instead. The 
agents spread over the country, and very effectively 
controlled by the chief, kept the latter informed of 
2 
everything occuring within their own jurisdictions . 
Dudu Miyan's early life passed smoothly under the 
immidate care of his father, who made provisions for his 
education at home in Arabic and persian languages. After 
he had acquired some proficiency in this elementary 
education, he was sent to Makka about the age of twelve 
for schooling^* According to traditions, while on his way 
to Makka, he stopped for a few days at Calcutta and paid a 
visit to Titu Mir, who was then residing in his country 
1. J.A.S.B., Vol. LXIII, Pt. Ill, No. 1, 1894, p. 30. 
2. op. Cit. p. 50 ; Encyclopaedia of Islam, Vol. II, 
p. 58. 
3. Encyclopaedia of Islam, Vol. II, p. 58; Wazir A^li : 
Muslim Ratnahar, p. 8; and James Wise : Eastern 
Bangal, p. 23. 
4. Tradition current in the family of Dudu Miyan. 
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home in the district of 24 Parganahs . As to his activities 
at Makkahand the duration of his there, we have no reliable 
source of information. The tradition, however, holds that 
2 
he returned to Bengal after an absence of five years . The 
government sources mention him for the first time in A.D. 
3 
1838, as disturbing the place of Faridpur, thus indicating 
that he had returned some times earlier. Thereafter, Haji 
Shari'at Allah kept him in his company and gave lessons in 
his higher studies . We have seen earlier the during 
Shari'atAllah's lifetime the movement had only assumed the 
1. A. string of beads, preserved at Bahadurpur in the 
parmanent residence of Dudhu Miyan and his descendents, 
is identified by Badshah Miyan, the late head of the 
Fara'idis, as a gift of Titu Mir to Dudhu Miya, which 
was received by the latter at the time of his visit to 
the former on his way to Makka. This string of beads has 
become a memorial and since Dudu Miyan's death, it has 
been inherited by the subsequent heads of the Fara'idis. 
2. The Tradition current among the Fara'idis of Chandpur. 
3. James Wise : Eastern Bengal, p. 25. 
4. Dr. Muin-al-Din Ahmad : op. Cit., p. 192. 
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character if a religious reform, and save for one or two 
affrays between his extreme followers and non Fara'idi 
members of the Muslim society over dogmas, of which, of 
course, advantage was taken by the local landlords, there 
was no direct clash with the propertied classes. The actions 
of his son on the other hand, united the Zamindars and the 
Indigo Planters against the movement. Just as Dudu Miyan 
compelled the poor ryots to join his sect and on refusal 
them to be beaten, excommunicated from the society of the 
Faithful' and their crops to be destroyed, so did the 
Zamindars endeavour to prevent tenants from joining the 
organisation, punishing and torturing the disobedient. A 
mode of torture intensely painful, but which left no marks 
to implicate anayone, is said to have been adopted on both 
sides. "The beards of the recalcitrant ryots were tied 
together and red chilli powder given as snuff" . 
But coercion failed to prevent poor ryots from 
joining the new sect in ever increasing numbers. The high 
handed action of the zamindars only intensified the struggle 
and the economic relief which the movement promised, 
reinforced combination and helped the sect to develop a 
fanatical and exclusive character. This explains why it was 
among the cultivaters or landless labourers, that Dudu 
Miyan gained the largest number of converts. He asserted 
1. J.A.S.B., Vol. LXIII, Pt. Ill, No. 1, p. 50, 
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the equality of the members of the sect and taught that the 
welfare of the lowest and poorest was as much an object of 
interest as that of the highest and richest. When a 
brother was in distress, it was the duty of his neighbours 
to assist him and nothing, he affirmed, was criminal and 
unjustifiable which had this object in view . This 
diclaration made possible effective combination and doing 
away with all scruples of conscience, seemed to give a 
religious and moral sanction to otherwise illegal action an 
the part of his followers. 
The religious aspect of the movement was already 
most disquieting to those Muslims who were given over to 
old customs on the lines of the Hindus; its other aspect, 
the economic one now appeared as a positive threat to 
landlords and Indigo planters. The landlords of Bengal were 
mostly Hindus and the Indigo Planters and their subordinate 
staffs were Christians and Hindus respectively. This 
accidental grouping unfortunately deepended the hatred and 
roused the fanatical zeal of Dudu Miyan's followers. It 
was, however against the illegal and irreligious casses 
levied upon Muslim tenants by the Hindu Zamindars that 
Dudu Miyan made the most determined stand. The levying 
of contributions towards the decoration of the image of 
Durga or towards the supports of any of the idolators rites 
1. S.R.B.G., Trial of Ahmadullah, p. 141. 
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of the Hindu landlords come to be looked upon as 
intolerable acts of oppression, the only apology for which 
was antiquity and timid submission in the past. He 
advanced a step further and proclaimed that the earth 
belonged to God and that no one had any right to inherit 
ownership of land to levy any tax on it. "The peasently 
were, therefore, persuaded to settle on Khas Mohal land, 
managed directly by government and thus escape the payment 
of any taxes but that of the land revenue, claimed by the 
state" .^  
The objections an ground of religion apart the 
contribution levied on Muslim ryots were undoubtedly 
illegal and fell heavily on them. It is no wonder, 
therefore, that hundreds joined the sect in the hope of 
bettering their conditions by joint and concerted action. 
Towards the end of Haji Shari'at Allah's life he was 
increasingly coming in conflict with the Hindu Zamindars. 
As a result, efficient affray fighters were needed in 
great numbers in order to resist the Zamindars and their 
agents from oppressing the Fari'idi peasantry. The Haji is, 
therefore, said to have given the charge of collecting 
clubmen to one of his influential lieutenants, namely 
Jalal al-Din Mullah of Faridpur'^. On his return from Makka, 
1. J.A.S.B., Vol. LXIII, Pt. Ill, No. 1, 1894, p. 51. 
2. Tradition Current in the families of Haji Shari'at Allah, 
and Jalal 0.1 din Mullah. 
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Dudu Miyan joined hands with Jalal al-Din and organised 
regular exercises for clubmenship. 
In course of a short time, he raised a sizeable 
volunteer, corps of clubmen and trained them into skilful 
fighters. The facts will explain why Dudu Miyan was 
charged by the police in A.D. 1838 with abetting the 
plunder of several houses . 
The remarks of James Taylor that Haji Shari'at 
2 
Allah was put under the ban of the police in A.D. 1839 , 
further indicates that the affray party of Dudu Miyan had 
at that time gained considerable strength. Endowed with 
great phisical energy and a keen sense of diplomacy, Dudu 
Miyan appears to have proved more capable in this 
practical field than in the field of acquisition of 
theoritical knowledge. 
Dudu Miyan became "Ustad" or head of the Fara'idi 
3 
movement in A.D. 1840 as his father died this year . This 
election proved a turning point in the life of Dudu Miyan, 
and no less in the history of the Fara'idi movement. On 
1. James Wise : Eastern Bengal, p. 25. 
2. James Tailor : Topography, p. 250. 
3. J.E. Gastreel : Jessore, Fareedpur and Bakerganj, p. 
36, No. 151. The "ustad" literally means "Teacher" 
which was adopted by the Fara'idis as Che official 
title of their Head. 
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his assumption of leadership, the indomitable spirit of 
Dudu Miyan, which was so long held in sway by the prudent 
restrain of Haji Shari'at Allah, eagerly sought an outlet 
for expression. He thought that the high-handed 
oppression of the zamindars on the Fari'idi peasantry, 
demanded quick and firm action. This was especially the 
case in rural Bengal where the government administration 
was less effective than the whimsical authority of the 
zamindars. 
In A.D. 1841 and 1842, he led two compaigns against the 
Zamindar of Kanaipur, known as "Sikdara" (Shiqdar), and 
of Faridpur, known as "Ghoshes", with the intention of 
brining them to reasonable termes with the Fari'idi 
peasantry; for Dudu Miyan found no other course open to 
him or to his followers to make these oppressive Zamindars 
see reason than by applying force. These compaigns 
proved success, and helped him to would a new policy which 
gave a newer outlook to the Fari'idi movement. These 
compaigns are discussed below. 
The Fari'idis claim that the Sikdars and Ghoses had 
formed a league against the Fara'idi movement. In their 
attempt to suppress the slaughter of cows (which the 
Fari'idis openly practised), and to realise idolatrous 
cesses for the celebration of Kali Puja and Durga Puja 
9S 
(\^ Mch the Fara'idis refused to pay on principle), movement and, it 
is said, after punished and tortured the disobedient. Amode of torture, 
intensely painful^ but which left no marks to implicate 
any one, is said to have been adopted on both sides. The 
beards of reculcitrant ryots were tied together and 
chilli powder given as snuff. Coercion, however, failed, 
and the landlords did little to check the spread of the 
revival . 
The Fari'idis mention a variety of torture to 
which they were subjected by these zamindars besides the 
above "chilli powders snuff", such as, (i) severe 
flogging, (ii) breaking red ants' nest on the bare body, 
(iii) throwing chest-deep into a well of rubbish 
especially devised for the purpose, and (iv) shutting up 
such insects as grasshopper and white ant on the novel 
under the cover of a bowl, after forcing the victim lie 
down on his back . When these methods failed to turn the 
Fara'idis from their adherence to Dudu Miyan they imposed 
the infamous bread-tax, which was invented earlier by the 
Hindu Zamindars of 24 Parganas punish the followers 
1. James Wise : Eastern Bengal, p. 24. 
2. Tradition current among the Fara'idis of Chandpur and 
Faridpur. 
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of Titu Mir . The frequent occurence of torture proved 
too much for the impetuous Dudu Miyan to put up with 
silently. 
In A.D. 1841 , Dudu Miyan and Jalal al-Din Mullah 
proceded to kanaipur at the head of a few hundred clubmen 
3 
and encamped within the sight of the landlord's palace . 
Dudu Miyan then held out to the Zamindar the threat of 
taking away every brick of the palace if he did not come 
to terms. The Sikdar was fightened and finding no way 
out, conceded to his stipulations. It was agreed that 
physical torture on the Fara'idis would cease and 
extortion of illegal and idotatorous taxes from them 
1. See Bihari Lai Sarkar : Titu Mir, p. 14; also w.w. 
Hanter: Indian Musalmans, p. 45, foot note 2. 
Hunters says Krishan Chandra Rai 'levied a capitation 
tax, five shillings on each of his peasants who, had 
embraced the new faith' of Titu Mir ; and Bihari lal 
says that the "bread tax" was charged at the rate of 
two and half rupees. In may be noted that keeping 
beared was made compulsory by both Haji Shari'at Allah 
and Titu Mir. According to the Faraidis they were 
charged by the Hindu Zamindars at the rate of two and 
half rupees. 
2. James Wise : Eastern Bengal, p. 25. 
3. Among the Fara'idis this palace is known as "Rovon 
Kuti". 
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would stop forth with . 
Dudu Miyan led another compaign against the 
powerful Ghosh family of Faridpur in the earlier past of 
2 
A.D 1842 . The police report describes the incidents as 
follows : 
"One of the cases of attack at night was of a 
serious nature. A body, stated at no less than 800 
Farizees the ryots of one Jaynarain Ghosh Collected 
together, attacked his bareh (residence) plundered it of 
everything, and carried off his brother Madan Narayan 
Ghosh . 
According to the Fara'idi sources Madan Ghosh was 
killed and buried at the bottom of river Padma . Wazir 
Ali Says :^  
1. This detail is based on current tradition among the 
Fara'idis. 
2. See, Calcutta Review, Vol. I, (1844), pp. 215-216; 
extract from Mr. Dampier's report of 1842, in the Art. 
"Rural Population of Bengal. 
3. Ibid. 
4. Tradition current among the Fara'idis. 
5. Wazir Ali : Muslim Ratnahar, pp. 6-7. y 
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"From the year B.S. 1227, 
The Hindus bore enmity against the Muslims; 
(And) oppressed the poor (Muslims) in very many ways, 
(By) restraining the barber (from serving them). 
(And) by tying their beards together. 
In this way many a Muslim were oppressed 
(Until) they killed the Zamindar, Madan Ghosh 
(And) disclosed openly that they have eaten him up. 
Henceforth the Hindus were teror-Striken, 
(And) dared not resist the march of Islamisation 
Which then proceeded without hindrance. 
"This outrage shows the combination existing 
among this sect ; they assembled from all quarters most 
suddenly and secretly and after the attack, dispersed in 
the same manner". In this judgement of the head of the 
Bengal Police, this attack was motivated by desire for 
revenge and not for plunder. He says : "They were not 
instigated by a desire of plunder, but of revenge of the 
oppression and extortion practised on them by this 
zamindar, and if a tenth part of what they say, after 
their conviction, stated to me in a petition extenuating 
their conduct, was true, I am only surprised that a much 
more serious and general disturbance did not occur. I 
have no doubt, however, of the general truth of the 
statements, and the zamindars appear to have done 
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everything which could degrade there men their religion 
and their femaled' . 
He then cautioned the Magistrate of the district 
in the following words : "The Magistrate must keep a 
strict watch, not only over these people but also over 
their Zamindars, particularly if Hindoos, as the latter 
are very apt to resent the non-payment of these men of 
puja expences, etc., which they consider encouraging 
idolatory, by the very gross ill-treatment. In fact, the 
Farazees consider the payment of rent at all, especially 
to an infidel, as opposed to the word of God, and where a 
zamindar cases not for his raieuts (ryots) or for any 
thing beyong extorting all he can from them by any means, 
a reaction on the part of a fanatical and ill treated 
body of men must be expected" . 
On this incident the Magistrate arrested 117 
persons, of whom 106 were tried before the Sessions, and 
finally 22 of them received seven years terms of rigorous 
imprisonment . According to current tradition Dudu Miyan 
was also one of the accused, but was released by the 
sessions Judge for lack of evidence against him . 
1. Calcutta Review, Vol. 1, op. Cit., pp. 215-216 
2. Ibid. 
3. Tradition current in the family of Dudu Miyan. 
1U% 
As a result his name, in the language of James 
Wise, became " a house hold word throughout the districts 
of Faridpur, Pubna, Bakarganj, Dhaka and Noakhali" . 
Secondly, it gave an added impetus to the Fara'idi 
movement and drew within its fold those Muslims who had so 
far stood aloof for fear of the oppression of the 
zamindars. It is, therefore, not insignificant that the 
Bengal Police found Dudu Miyan in A.D. 1843, as the leader 
of about 80,000 followers "who asserted complete 
2 
equality among themselves". 
The Zamindar felt grave apprehension at the 
growing power of the Fara'idi movement and as a measure of 
safety began to foment the suspicion of the English 
administrators and indigo-planters. By their instigation 
Mr. Andrew Anderson Dunlop, an influential indigo-
planter, who had a factory at Madaripur , became an avowed 
enemy of Dudu Miyan. James Wise says that Mr. Dunlop 
"Saveral times succeeded in causing him to be arrested and 
for illegal actions". Tames Wise further informs us that 
Dudu Miyan was tried for trespass and illegal action in 
A.D. 1844, and for abducation and plunder in A.D. 1846. 
But on both these occasions he was acquitted for lack of 
1. James Wise : Eastern Bengal, p. 23. 
2. W.W. Hunter : Indian Musalmans, p. 100. 
3. H. Beveride : District of Bakarganj, op. Clt., p. 339. 
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evidence . The Fara'idis, who are often boastful of 
2 
their exploits against the oppressive zamlndars , do not 
mention of any compalng of Dudu Mlyan against Indigo 
planters before A.D. 1846, when they attacked the Brahman 
Gomashtah of Dunlop. The following statement of James 
Wise Indicates that the zamlndars and Indigo planters had 
made a common cause against Dudu Mlyan, apparently 
Induced by their common vested Interest which was In 
dangers by the activities of Dudu Mlyan. Wise says, 
"During his (Dudu Mlyan's) father life time the sect had 
opposed or came In contact with the law of the land; and 
the high handed action of the son united zamlndars and 
indigo-planters against him" . In 1847, the Government 
Prosecutor of Farldpur admitted that Mr. Dunlop and the 
Baboos having resisted the introduction of Faraidi 
1. James Wise : Eastern Bengal, p. 25 In course of his 
trial in 1847 Dudu Mlyan submitted to the Court that 
Mr. Dunlop never ceased to show enmity towards him and 
tried to implicate him falsely in various criminal 
cases since B.S. 1245/A.D. 1839-1840 (Trial of Dudu 
Mlyan, p. 47). 
2. For Instance, the Calcutta Review of A.D. 1847, 
notices the Faraldis in the followers words: The 
Farazl too can fight, and single exception to the 
general rule, can boast of it after words to the offleal without 
scruple'(of. Vol. vli. 1847, p. 199). For an Instance of Dudu 
Mlyan's boasting in the court in A.D. 1857 see, James Wise : 
Eastern Bengal, p. 25. 
3. James Wise : Eastern Bengal, p. 24. 
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doctrines among their ryots were brought into collision 
with Dudu Miyan . 
The propaganda of the zamindars and indigo-
planters against Dudu Miyan and his followers, found ready 
ears at Calcutta which is evident from the following 
notice of the Calcutta Review in A.D. 18147. It reads : 
"The Farazis are the same men who under Tttu Mir gave the 
Government such trouble in Barasat district some fourteen 
years ago. They are at present headed by one Dudu Miyan 
and abound in the district of Dhaka, Faridpore and 
Bakarganj. The cheif tenets of these worthies are that 
murder and perjury on behalf of the sect, are not only 
pardonable but prise worthy. It any disturbance now 
takes place in lower Bengal, it will be through the 
instrumentality of the Farazis, and though a company of 
Sepoys migth put them down, yet it would not be without a 
2 
considerable effusion of blood" . 
1. Trail of Dudu Miyan, p. 3. 
2. Calcutta Review, Vol. VII, Jan-June, 1847, p. 199; Art 
"Indigo in Lower bengal. "It would appear from the 
language of the quoation that his Jan-June edition of 
Calcutta Review went to the press befdre the incident 
of the attack of the Fara'idis on the indigo factory 
of Mr. A. Dunlop in December, 1846 at Panch Char in 
the Madaripur subdivision. Otherwise, such a major 
attack on a European firm could not have been 
overlooked. 
10? 
J.E. Gastrell, Deputy Surveyor General and 
superintendent of Revenue surveys, was a contemporary 
of Dudu Miyan, and was engaged in the survey of Jessore, 
Faridpur and Bakarganj from A.D. 1856 to A.D. 1862 . As 
such, he Is expected to have authentic information about 
the Faraidi leader. But his flowing statement about Dudu 
Miyan is hardly corroborated by the evidence available 
from other sources. He says: "this man is said to have 
on several occasions abused the trust placed in him by 
his followers, and to have purchased an estate with the 
money placed in his hands for religious purposes. He then 
became a great tyrant, and complaints against him became 
numerous. In one of these he was tried, convicted and 
2 imprisoned" . 
"In 1857 he was removed to Calcutta, and kept in 
3 
safe custody there until the close of the great mutiny" . 
In the first place we know, on the authority of 
James Wise and police report that Dudu Miyan was never 
convicted though he was accused and tried several times 
1. J.E. Gastrell : Jesore Fareedpur and Backerganj, front 
page and p. 46. 
2. J.E. Gastrell : Jessore, Fareedpur and Backerganj, p. 
38., No. 151. . 
3. Ibid. 
10« 
before law courts : and that he was never imprisoned 
prior to his arrest in A.D. 1857 and removal to Calcutta 
which was rather for political reasons. About this last 
trial, James Wise says that in 1857 Dudu Miyan was thrown 
into prison and the story goes that he would have been 
released, if he had not boasted that fifty thousand men 
would answer to his summons, and march withersoever he 
ordered them . Secondly about the source of his 
information, Gastrell himself says, "the following 
description of the origin of this (Fariidi) sect was given 
2 
to me at Fareedpur by one of its members" . Now it is not 
expected that a follower of Dudu Miyan would spread such 
blemish against his own leader, if he is not, for some 
reason or other, disaffected. On the other, hand James 
Wise testified the Fara'idi supported him to the last 
although at one time a few had seceded, but for quite 
different reasons as will be seen in the following 
quotion. James Wise says, "Several actions of their pir 
CDudu Miyan) miist have_been diisapiRt-oved ofe.by many of his 
followers,', as" for instance when'he fordlbl'y carried off a 
Brahmani girl and made her his 'nikah'('2j^ ) wife; but even 
1. James Wise : Eastern Bengal, p. 25. 
2. J.E. Gastrell : Jassene, Fareedpur, Backarganj, 
p. 36. No. 151. 
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this violent act did not cause them to desert him. On 
the contrary, they believed in him to the last, and 
liberally spent their hard earnd savings in promoting the 
interest of the sect. At one time of a few disciples 
seceded. They had been to Makkah and ascertained that 'the 
teaching of Mawlawi Karamat 'Ali was orthodox that of 
their own spiritual chief was Wahhabi in tendency and 
heterodox" . 
Noverthless, the erroneous view of Gastreel, 
coming as it does from a responsible person, a carried 
great influence and eventually misled many including 
2 
W.W. Hanter . Thus, the enemies of Dudu Miyan were 
successful to a great extent in their attempt to influence 
the English official class against the Fari'idi leader. 
1. James Wise : Eastern Bengal, pp. 25-26. 
2. In the Imperial Gazetteror of India, Hunter repeats 
the vies of Gastrell almost verbattin. He says, "This 
man appears to have abused the implicit confidence 
reposed in him. He was charged with having applied the 
subscription to his own use and with many tyrannical 
acts. On more than one occasion he was sentenced to 
terms of imprisonment by British Courts" (Vol. IV, 
p. 399). 
llii 
According of Fara'idi sources that after the 
incidents of A.D. 1841 and 1842, the zamindars were 
afraid of disturbing the peace of the Fari'idis by any 
direct violent means, although they indulged in hostile 
propaganda. Kali Prasad Kanjhi Lai, the Brahman gomashtah 
or Mr. Dunlop, who was in charge of Dunlop's indigo 
factory of Panch Char in the Thana of Mulfatganj was the 
only person remained'to h& dealt with. According 
to the Faraidi sources, he was deadly against Dudu 
Miyan and under the protection of his English master 
continued to perpetrate oppression on the Fara'idis . 
The Fara'idis hold that Kali Prasad used to pose himself 
as a little zamindar and oppressed the sowers of indigo i 
great many of whom were Fara'idis. He forced them to 
plant indigo. On their best rice-land for only a nominal 
remuneration and punished the recalcitrant with "chilli 
2 
powder snuff" and bread tax" . Having settled the 
matters with the zamindars, Dudu Miyan turned his 
attention to this notorious gumashtah and directed one of 
his influential disciples of Narayanganj subdivision, 
namely Qadir Bakhs Jan, to lead a compaign against him 
while Dudu Miyan himself proceeded to Paragarm with the 
1. See. H. Beveridge District of Bakarganj, op. Cit., 
p. 399 and Wazir^Ali Muslim Ratnahar of Cit., p. 8. 
2. Tradition current among the Fara'idis. 
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Magistrate on buffalo hunting . James Wise describes the 
incident as follows . "On the 5th of Deoemeber 1846, a 
large body of armed men attacked and burned to the 
ground the factory of Panch Char after pillaging the 
3 
adjoining village they departed taking with them the 
Brahman Gomashtah, who was afterwards cruelly murdered". 
According to James Wise this attack was motivated 
by Dudu Miyan's desire of taking revenge against Mr. 
Dunlop. He does not mention the immediate cause of 
attack; but points out in a general way that Mr. Dunlop 
had enmity with Dudu Miyan and the latter bent upon 
revenge easily found willing against to execute his 
4 
order . We have, come to know from the proceedings of 
Dudu Miyan's trial in this case that on 30 Bhadun B.S. 
1253, i.e., just two months and twenty days before the 
incident of Panch Char (which took place on Saturday, 21 
Agun, 1253) another similar incident had occurred at 
Bahadurpur at which Mr. Dunlop's gomashtahs and Hindu 
Baboos of Panch Char attacked the residence of Dudu Miyan 
with seven or eight hundred armed men. According to 
1. Trail of Dudu Miyan, p. 48. 
2. James Wise : Eastern Bengal, p. 25, For details, see 
numerous statements in the Trial of Dudu Miyan. 
3. The Name of this village was shimuliya. 
4. James Wise : Eastern Bengal, p. 25. 
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Dudu Miyan's statement before the Sessions Judge, "they 
broke the front door and murdered four watchmen and 
severely wounded others and plundered about one and a 
half lakh rupees (1,50,000) in cash and property, 
concealed the bodies of the slain and presented the 
wounded persons as part of an unlawful assemblage" to 
the Police. The police officer sent up these wounded men 
to the Magistrate for prosecution, one of whom 
Amiruddin succumed to his wounds and died in the 
hospital. The Magistrate took no interest in the case. 
But when on the complaint of Mr. Dunlop's party the 
Darogah (Police officer) came to Bahadurpur to investigate 
into the matter of unlawful asemblage on the part of Dudu 
Miyan's men, the latter complains that the other party 
bribed the Darogah, Kidnapped Dudu Miyan, carried him 
to panch char kept him confined for one night and two 
days for the purpose of preventing him from recording 
his statement before the Darogah. In the report of his 
investigation the Darogah, who was a Hindu and had 
natural sympathies with the Hindu Baboos, marked Dudu 
Miyan absent. Dudu Miyan says that after securing his 
release from Panch Char he proceeded to Faridpur town and 
submitted a petition to the Magistrate which the British 
Magistrate had the pleasure to reject outright. The 
Magistrate rather advised him to agree to a compromise 
and recording a proceeding to that effect asked Dudu 
Miyan to sign it. But an the latters repeated refusal 
the Magistrate agreed to investigate the case. 
In this case the Magistrate took prompt action, 
Edward de Latour testifies that the Magistrate dined with 
Mr. Dunlop in the lenth, discussed the matter with him and 
after taking the deposition of some of his own creatures 
committed Dudu Miyan to the Sessions . 
Mr. De Latour attributed the attack to the motive 
of retaliation against Dunlop's attack on Dudu Miyan's 
2 
residence . In this H. Beveridge also agreed with him 
and adds that the reason for kidnapping Kanjhi Lai was 
that the Fara'idi peasantry considered him as oppressive 
3 
to wards them . It appears from the Fara'idi sources 
that the grievences of the peasantry against Kanjhi Lai 
were in no way less serious than the grievances of Dudu 
1. Perliamentary Papers, Vol. XIIV. 1861. Indigo 
Commission. Extract from Minute of Evidence, p. 255. 
Reply No. 3917. 
2. Ibid. 
3. H. Beveridge : District of Bakarganj, p. 340. 
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Miyan against Mr. Dunlop for example Wazir 'Mi says : 
"In the Panch Char of Faridpore district. 
There was one of the biggest indigofactories of Bengal 
In which Kali Kajaliya (Kanjhi Lai) was the 
manager who used to oppress the Muslims very much. 
Qadir Bakhsh Jan, a disciple of the Miyan one day. 
At the behest of Dudu Miyan, taking many (Other) 
disciples with him. 
(Lead a compaign and) killed the infidel". 
On this incident, Dudu Miyan and 63 of his 
followers were tried before the sessions Judge of 
Faridpur, and were convicted in A.D. 1847. But on appeal 
to the Nizamat Adalat of Calcutta all of them were 
2 
acquitted . 
1. Wazir 'Ali Muslim Ratnakar, p. 8. 
^ ^ i ^ ^ "S^^^^% '^'^^ ^^ \ 
2. See Trial of Dudu Miyan, pp. Appendix XXXIII-XL; James 
Wise : Eastern Bengal, p. 25. 
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It is said that a Puthi was written glorifying this 
event. Which now appears to have been lost. Only a few 
lines could be recovered by us from the memory of an old 
Fara'idi of Tippera, which runs as follows : 
"I am the wellknow Najai Shiqdar. 
Giving this news in rhyme: 
They (the Fara'idis) were dhuties without passing 
• 2 
one end between the legs , sons of weavers, (and) 
true belivers in Islam". 
3 
It continues 
"It is Dudu Miyan who gave them their dress. 
You go home : believe me:(and give this message to 
others); 
This you may take for granted as the sign of the 
Ustad (and his followers). 
1. No Beveridge : District of Bakarganj, p. 340; and 
Wazir ^Ali : Muslim Ratna her , p. 8, 
The term used "Kancha Khula", See also W.W. Hunter ed. 
Imperial Gazetter of India, Vol. IV, p. 399; and L.SS. 
O'Malley : Bengal, Bihar & Orissa p. 210. 
The abvoe two passages apparently from a phuti, was 
recovered from the memory Munshi Irfan al-Dln of 
Bajarikhula in the interior of Sadar Sub-division of 
Tippera, by the present writer, during a tour in 1958. 
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Ustad Dudu Miyan : 
Dudu Miyan reforms the country by admonition! 
The clubs in the hands of the lower classes go jumping on; 
There Kamla Ghhochha, Pokka Mochha, go to Chowdhuri's 
residence. 
(And) play with their sticks often near the tank of 
Lalnniyah ! how much can I say about the houses in the 
hemlet ! 
2 
Dudu Miyan made the village of Shimuliya desolate" . 
<h\(^ -^-u^T Qzm' c^w^-^v'i^cfTr^-^i ^^y\ ^y^'' 
^V (^  ^'-^ ^ b " k ^ - s \^ "^^ ' ^ ^^^s^ ^  
1. Kamala Ghhochha and Pakka Mochha appear to be found 
names of two trainers in clubmanship, which was, at 
that time, very important in fighting country affrays. 
2. Shimuliya was a village in the vicinity of the indigo 
factory of Mr. Dunlop at Panch Char, in which the 
workers of the factory and clubmen (Latiyals) of Mr. 
Dunlop, were housed. After razing the indigo factory 
to the ground, the Fara'idis sacked this village as 
described above. 
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It is difficult to substantiate the charges of 
antigovernment activities against Dudu Miyan. His 
programme, as enumerated above, speaks of ... lawlesness 
committed against the landlords and indigo planters and 
their supporters, and in some cases, agaittst those Muslim 
peasants who refused to follow him, but nowhere do we 
come across any intention expressed by him that he wanted 
or ever aimed at the establishment of political power 
by the Muslim's in place of the British. The only 
reference of the Fara'idis uniting with, the Muhammads for 
the purpose of creating a disturbance was made by Joint 
Magistrate of Faridpur in his letter of 27 June 1857 and 
•f 
that again was based on rumour . 
Secondly, we have already noticed that the Hindu 
zamindars and the European indigoplanters and their 
underligns subjected the peasantry to unberable extortion 
and oppression. It will be seen elsewhere that the 
zamindar's of Faridpur imposed not less than 23times of 
"illegal casess" on their tenants in addition to the 
authorised land revenues . Dudu Miyan, who championed 
the cause of the peasantry, could not put up with these 
1. S.R.B.G., XLII, Trail of Ahmad Ullah, p. 141. 
2. H.F.M.B., pp. 300 - 301. 
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oppressive measures silently, and this was the reason 
which, in course of time, brought him in conflict with 
the zamindars and the indigoplanters. The violence 
committed by his followers in this process were, motivated 
by the desire for protecting the Fara'idi peasantry from 
these oppressive measures. It certainly goes to the 
credit of Fara'idi movement that not a single person was 
murdered in the outrage of Panch Char. 
Thirdly, Bihari Lai Sarkar, the Biographer of 
Titu Mir, says that during the time under review the 
British administration had not taken firm root in rural 
bengal, which left the zamindars free to dispose off 
there affairs in accordance with there despotic whims . 
As late as A.D. 1879, the executive head of Madaripur 
subdivision (the home subdivision of Dudu Miyan) admitted 
that the government administration failed to protect the 
Faraidi peasantry from the inhuman oppression of the 
zamindars. De Latour's evidence further shows that it 
was almost imposible on the part of Dudu Miyan and his 
followers to secure justice against the outrages and 
oppressions of the European indigo planters. In deep 
remorse, he says, "such was the disorganised state of 
Faridpur when it was either my misfortune or my good 
1. Of. Blhartlal Sarkar : Title Mir. Calcutta, B.S. 1304, 
pp. 14-17. 
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fortune to be sent to that district ". Dudu Miyan was, 
therefore, compelled by circumstances to resort to some 
amount of physical force in the interest of the welfare 
of the down trodden peasantry. 
Forthly H. Beveridge admists that the Fara'idis 
did not appear to "share dangerous political views of 
the Wahhabis or that their revolutionary views extend 
2 
beyound disputing their landlords' claim for rent" On 
the other hand, he testifies that the Hindu Zamindars 
and alarmists generally were fond of representing the 
fara'dis as "politically dangerous", but "without 
sufficient reason". He felt that they were more vigorous 
and less tractable than ordinary Muslims, "but this 
3 
need not be a disadvantage to their character" . 
Fifthly, although Hunter accuses the Fara'idis of 
bigotry and of intolerant attitude to other's point of 
view, he characterises the later Fara'idis as peaceful 
cultivators and traders. He says, "at the present day, 
the Fara'idis do not exhibit any active fanaticism nor 
See Parliamantary Papers Vol. XIV, 1861, Indigo 
Commission, Extract from the Minutes of Evidence, p. 
265, Reply No. 3918. 
H. Beveridge : District of Bakerganj, op. Cit., 
pp. 245. 255. 
3. Ibid. 
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would it be just to accuse them, as a class, of disloyalty 
to the British government. The majority of them are 
cultivators of the soil but not a few occupy the rank of 
traders, being especially active in the export of hides. 
All alike are characterised by strictness of morals 
religious fervour and faithfully promotion of the 
common interest of the sect" . 
Thus, it is evident that Dudu Miyan was also 
pitted against the vested interests of Hindu zamindars 
and European indigs planters and as a consequnce, was 
involved into a dangerous situation which threatened 
not only his life and properly but also the very 
existence of the reform movement led by him. 
He died in B.S. 1268 A.D. 1862 in Dhaka, ^ probably 
on the 24 September as stated by wise-*. He lies buried 
at the backyard of the Dhaka T;esidence (137 Bansal Road) 
in which he lived. 
In the light of the above evidence the 
contention of James Wise and Hidayet Husain that Dudu 
1. W.W. Hunter, ed. Imperial Gazetter of India of Cit., 
Vol. IV, p. 339. 
2. Wazir *Ali Muslim Rotnahar, p. 9: gives the B.S. date 
and W.W. Hunter, ed,: Imperial Gazetter of India Vol 
IV, p. 399:gives the A.D. date As both the dates 
correspond with each other, it leaves no room for doubt, 
3. See James Wise : Eastern Bengal, p. 26. 
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Miyan "died at Bahadurpur, on the 24 Septemeber 1860", 
that he, "was buried there", and that the Arial Khan 
river has within the last few years washed away every 
1 2 
trace of his house and tomb" , proves incorrect . Dudu 
Miyan lasting contribution to the Frai'idi Movement, and 
the most remarkable achievement had, however, lain in the 
field of social reform, which will be considered in the 
Chapter Nine"! • e.g. Organisation under the revivalist 
Movement in Bengal. 
1. James Wise : Eastern Bengal, p. 26, and M. Hidayet 
Kusain : "Fara'idi, Encyclopedia of Islam, Vol. II, 
p. 58. 
2. See our article "Mazar of Dudu Miyan" in J.A.S.P. 
Vol. VII, No. 2, December, 1962, pp. 343-348 and the 
plates showing the picture of the Mazar. 
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SUCCESSORS OF DUDU MIYAN 
Dudu Miyan had three sons. The eldest son Ghiyath 
al din Haydar succeded to the leadership , but he died 
shortly in A.D. 1864^. 'Abd al-Ghafur alias Naya Miyan, 
second son of Dudu Miyan became the leader of the Faraidi 
movement. It is said Naya Miyan was only twelve years 
3 
old at that time . 
It is true to say that, Dudu Miyan's death in 
A.D. 1862, plunged the Fara'idi movement into a great 
crisis. The Zamindars of Faridpur renewed their old 
hostilities against the Faraidis. The agents of the 
Zamindars made a night attack on the residence of Dudu 
Miyans family at Bahadurpur, and burned all the houses 
4 
to the ground . 
1. Wazir Ali : Muslim Ratnahar, p.9. 
2. According to family tradition. See. F. Note No. 3. 
3. Tradition current in the family of Naya Miyan is that 
he was born in A.D. 1852. His election to leadership 
in A.D. 1864, proved that Ghiyath at Din Hayder died 
in 1864. 
4. According to the family tradition all the relies of 
Haji Shari^ at Allah Dudu Miyan including many books 
and manuscripts were consumed by fire in this mishap. 
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Moulana Karamat 'All o£ Jawnpur, also opposed the 
Fari'idi doctrines, launched a series of mass compaign 
against Fara'idi movement. He tried to stigmatise Haji 
Shari'at Allah and his followers by designating them as 
"the Kharijis of Bengal" and preached untiringly against 
them in the town and market places, as well as in the 
village mosques, throughout the length and breadth of 
2 
Eastern Bengal . This threatened the existence of the 
Faraidi movement itself. The following observation of 
James Wise testifies to the trying situation in which 
_ 3 
the Fara'idis were landed. He syas , "Three sons of 
(Dudu Miyan) survive, of whom none has as yet exhibited 
any of the energy and abilities of their father. 
The sect is consequently diminishing in number 
and many families are yearly joining the next, or 
Ta'aiyuni division". 
Thus, the death of Dudu Miyan was a great loss to 
the Fara'idi movement but the movement regained some of 
its lost strength when Naya Miyan attained to maturity. 
1. Maulana Karamat Ali Hujjat-i-Qadi, pp. 94-97. 
2. Ibid. 
3. Jame Wise : Eastern Bengal, p. 26. 
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In 1849, Faid al-Din Mukhatar was appointed legal 
attorney^ by Dudu Miyan. On the eve of his imprisonment in 
A.D. 1859, he had appointed his son-in-law, Bani Yamin. 
Miyan of Barisal, his Mutawalli to look after his house 
hold affairs . Besides, Dudu Miyan was fortunate enough to 
to have a learned theologian like Khalif ah AbdtU 
Jabbar among his desciple, who usually 
1. J.A.S.P. Vol. vi, 1961, pp. 124-131. 
2. Tradition current in the family of of Dudu Miyan. 
3. Among the Fara'idi theologians of nineteenth century, 
Maulana 'Abd-al-Jabbar, Maulana Thana-Allah and Maulani 
'Abd-al-Hayy were very prominent. 
Maullna'Abd-al-Jabbar was a resident of Madaripur 
subdivision of the Faridpur district and a disciple of 
Haji Sharia't Allah. He was a colleague of Dudu Miyan. 
he came to the prominence about A.D. 1867 when a debate 
was held between him and Maulana Karamat *Ali. He 
dominated the intellectual life of the Fari'idis. He 
died A.D. 1903. 
Maulana Thana Allah was a resident of Faridpur 
district. He received education from Lucknow and Delhi 
India. The Fara'idis refer to him generally with the 
laudable title "Ra'as al-Muhaddithin i.e., the crown of 
the doctrins of Prophetic tredition. According to the 
Fara'idi sources, he took prominent part in the debate 
of Daud Kandi held between the Fara'idis and the 
followers of local customs in A.D. 1903. 
Maualana *Abd-al-Hayy was a resident of Madaripur 
subdivision and served as a teacher of theology in the 
Fara'idi Madrasah of Bahadurpur during the time of Khan 
Bahadur Sa*id-al-Din Ahmad. 
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acted as the Mufti of the Fara'idis, and whose profound 
knowledge in religious science amply compensated the 
lack of it in Dudu Miyan himself. During his life time 
these three persons dated as his representative and 
personal envoys and after his death they continued to 
help the family of Dudu Miyan, and protect the Fara'idi 
movement from falling into disintegration. Thus, Dudu 
Miyan's confidence in them proved eventually to be a 
redeeming feature after his death. Moreover, Dudu 
Miyan had given a centralised hierarchical organisation 
to the Fara'idi society. 
'ABD AL GHAEUR ALIAS NAYA MIYAN 
'Abd-al-Ghafur alias Naya Miyan, the seond son of 
Dudu Miyan was born in B.S. 1281/A.D. ISSZ-*-. The Chief 
source of information about him is the autobiography of 
Navin chandra Sen, a prominent Bengali writer and a 
civil servent. He was posted as subdivisional officer at 
Madaripur (the home subdivision of the fara'idi leaders), 
2 
from A.D. 1879 to A.D. 1881 . He was regarded as the 
first successful administrator of the area, and he 
1. Bhadurpur in the native village of Dudu Miyan and of 
his decendants. It is in the Madaripur subdivision of 
the present Faridpur District. 
2. Cf. Navin Chandra Sen : AmSr Jivan, Calcutta, B.S. 
1317, Vol. Ill, pp. 154-274. 
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himself claims that the secret of his success was his 
alliance with Naya Miyan . He knew the FarS'idis as 
well as their opponents very closely with whom he often 
had to deal with in his official capacity, and has left a 
detailed account of his dealing with them in his 
autobiography. Other sources regarding 'Abd-al-Ghafur 
are family tradition of the Fara'idis and Fara'idi 
puthis. 
Naya Miyan had his early education from 
2 his father arid from a Peshawari Maulana . 
He was however, too young to take the leadership of the 
Fara'idi movement in A.D. 1864. In A.D. 1879, two 
remarkable incidents took place at Madaripur, viz., (i)a 
series of conflict between the Hindu Zamindars and the 
Fara'idi peasantry; and (ii) a religious debate or bahath 
(li-^, ibetween the Fara'idis and Ta'aiyunis. On both 
these occasions, Naya Miyan moving enthusiatically at the 
head of the Fara'idis. Navin sen testifies that at this 
time his leadership was well established among the 
Fara'idi community. He says, "Naya Miyan is the son of 
the famous Dudu Miyan and the leader of the Fara'idis. a 
1. Ibid., pp. 154-274. 
2. Wazir 'All : Muslim Ratnahar, p. 10. 
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A greater portion of the Muslims of Eastern Bengal, 
notably of Faridpur, are Fara'idis, who accept Naya 
Miyan's words as divine revelation". He further adds, 
"in this region (i.e., Madaripur) Naya Miyan has 
established a state of his own within the British 
regine" . 
In the interest of better administration Navin 
Sen had intered into an alliance of mutual help with Naya 
2 
Miyan . This marked the beginning of a co-operative 
policy of the Par's'idi leaders towards the government 
administration. Once having entered into an 
understanding. Naya Miyan kept his promise to the last, 
as Navin Sen himself says, "during my stay of two years 
at Madaripur, Naya Miyan never brocke his promise. This 
was one of the secrets of my success in administering 
•J 
Hadaripur (subdivision)" . 
Conflict with zamindars Palang : The biggest 
zamindari of the area was held by the chakravartis of 
Palang, In A.D. 1879, when Navin sen took charge of 
Madaripur subdivision, a series of family intrigues 
1. Novin Chandra Sen : Amar Jivan, op. Cit., Vol. Ill, 
p. 149. 
2. Ibid. p. 154. 
3. Navin Sen : "^WSl-i^'&^'^5Vf^*KrKl^S.^l^^^: ^ ^l^ 
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brought the Chakravartis to the notice of the Government. 
This incident also offers a good side view of their 
relations with the Fara'idis. 
Novin sen Says that the large zamindari estate of 
palang was held by three brothers, who were chakrabarti 
Brahmanas. "The eldest good natured and peaceful, the 
middle was of a medium character and the youngest was so 
oppresive that he was knwon in that area as kaimsavatar", 
i.e. the incurnation of the infamous kaimsa. The wicked 
uncle of krishna, Although one of their cousins was 
legally, entitled to one half of the whole estate, the 
three brothers gave him neither the possession of any 
part of Zamindari nor assigned him any benifit thereof. 
This cousin tried his best to come to an understanding 
with them but all in vain, and at last, being 
exasperated, he decided to less his legal title to the 
Faraidi leader Naya Miyan . 
According to Novin sen the peasantry had no 
illusion that the government administration failed to 
protect them. They therefore, took the matter in their 
own hands and circulated in the bazars that since the 
District Magistrate and the subdivisional Officer could 
1. Navln Chandra Sen : Amar Jivan, op. Clt., Vol. Ill, 
p. 142. 
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not deliver them from the oppression of the Zamindars, 
they themselves would save the country by three of them 
going to the gallows after killing the three 
chakravartis. Meanwhile, a band of agents gomasthas and 
(Piyadahs) of the Zamindars were kidnapped from palang 
and were carried away long with their boat, in which they 
used to pass their night as a measure of precaution. On 
this incident, the Police carried out an extension 
search but no trace of them or of their boat was found. 
At the time of investigation, the police were told that 
the local people had no knowledge of them; even they 
never saw the agents of the zamindars at any time. It 
was suggested by some, rather sarcastically, that those 
scourges may have been taken by Allar Dhil (more 
correctly Allar Chil or the kile of God). This was as 
Navin sen says a typical Fara'idi expression, indicating 
murder, and the police had no confusion that they were 
murdered and drowned in the river Meghna. The police 
were, however, helpless as it was impossible to elicit 
evidence from the Fara'idis . 
Navin Chandra Sen, Amar Jivan. Vol. Ill p. 144. It 
may be noted that the phrase "Vs^fsff^  •fi«?r(Kite of God) 
is widely known among the Fara'idis. Probably the 
word" Xls^ ^" ^^^ next is a printing mistake for 
( T&«v^ ). 
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This incident combined with the rumour of a 
conspiracy to murder them overwhelmed the landlords with 
fear and dismay; and taking their families with them, 
they left for Faridpur town for safety. There they 
took refuge in the residence of Babu Taranath, the 
government pleader of Faridpur. The whole matter was 
thus settled, to the satisfaction of the Fara'idis, and 
also to the satisfaction of the Government, as after this 
incident they offered tos ettle their dispute with 
their cousin amicably. 
In the above account of Navin sen is true, and 
coming from a neutral and contemporary source, there is 
no reason why it should not be accepted, it leave no room 
for doubt that Naya Miyan had assumed his ful 
responsibility much earlier, them A.D. 1879. For, in 
A.D. 1879, he succeeded in regaining a good deal of the 
lost power and prestige of the Fara'idi movement! 
Debate on Jum^h : Maulana Hafiz Ahmad came to 
visit Madaripur in A.D. 1879 and started preching 
against Fara'idi doctrines. A debate was held at a 
public place under the supervision of police. Navin sen 
called it Jumar Yuddha or the battle of Jum^h. The 
1. Maulana Hafiz Ahmad was the eldest son of Maulan'a 
Karamat 'All of Jawnpur. 
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The debate was attended by about 5,000 men and lasted 
for seven hours, from 10 A.M. to 5.00 P.M. it, however 
ended in a fiasco . 
The proceeding of this debate are said to have 
2 been published in a Bengali Puthi called Muhjir Nama . 
Navin Sen's account gives an impression that Naya Miyan 
was considerably well versed in religious science, and 
defended the FarS'idi doctrines with remarkable success. 
Considering the meagreness of his educational training, 
it may be suggested that he must have been greatly 
benefitted by his association with Khalifah 
' Abd-al-Jabbar, who was at that time at the zenith of 
3 
his fame as a learned theologian. IN B.S. 1289 . A.D. 
1884, Naya Miyan went on a pilgrimage to Makkah and died 
about six months after his return to Bengal and Buried at 
Bahadurpur. He died at the age of 32. 
Khan Bahadur Sa'J.d Al-Din Ahmad 
(A.D. 1855 - 1906) 
In 1884, Naya Miyan was succeeded by Sa'id al-Din 
Ahmad, the third and youngest son of Dudu Miyan. He was 
born in B.S. 1261/ A.D. 1855, at Bahadurpur. He received 
1. Navin Chandra Sen, Amar Jivan, Vol. Ill, p. 150f. 
2. Waztr*Alt : Muslim Ratnahar, p. 11. 
3. Ibid. p. 12. 
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his primary education at home under Munshi Bahir 
al-Din , of Faridpur. Then he was sent to Dhaka for 
higher education under the then renowned philospher 
2 3 MaullnS Din Muhammad . In 1874 , enrolled himself as a 
student of Muhsiniyah Madrasah, Dhaka and prosecuted 
studies under Maulana Ubayd Allah 'Ubaydi for a long 
time. He got married at Dhaka and of ten lived there. 
Said al-Din Ahmad maintained the policy of 
Co-operation with the government, which was adopted 
earlier by his elder brother Naya Miyan. In B.S. 1304/ 
A.D. 1899, the government of India conferred on him the 
title of Khan Bahadur. His close relation with the 
British government appears to have caused some amount of 
suspicion among the section of the Fara'idis who 
although did not create any dissension within the 
movement, themselves gradually slipped out of it. When 
the question of the partition of Bengal came in/A.D. 1905 
he supported Nawab Sir Salim Allah Bahadur in favour of 
1. Tradition current in the family of Sa'id al-Din. 
2. James Wise : Eastern Bengal, p. 94. 
3. Munshi Rahman *Ali Ta'ish : Tawarikh-e- Dhaka, A.D. 
1910, p. 245. 
4. Tradition current in the family of Sa'id al-Din. 
5. Wazir 'Ali : Muslim Ratnahar, p. 13. 
133 
partition . The policy of co-operation with the government 
was a matter of fact, continued even by his successors 
Rashid al-Din Ahmad alias Badshah Miyan down to B.S. 
1319/A.D. 1918 i.e, until the European powers began to show 
2 
all-out hostility against Turkish Empire . The Fara'idis 
were compeletely disillusioned at the end of the World 
War First, when the European powers including the British, 
dismembered the Turkish Empire and divided its territories 
among themselves. For, the Fara'idis regarded the Turkish 
Sultan as the rightful Khalifah of Muslim World^. In B.S. 
1328/A.D., 1982. Badshah Miyan joined the Khilafat and the 
non co-operation movement, and was arrested and 
imprisoned . 
Khan Bahadur Sa'id al Din Ahmad died in B.S. 1312/ 
A.D. 1906, at Madhupur in Bihar, while on an excursion. His 
deadbody was brought to his native village Bhadurpur and 
buried there . 
Sa'id al-Din Ahmad was survived by three sons and 
two daughters. His eldest son Abu Khalid Rashid 
1. Tradition current in the family of Sa'id al-Din. 
2. Wazir Ali : Muslim Ratnahar, p. 18. 
3. Ibid. pp. 18-19. 
4. Ibid. pp. 19-20. 
5. Ibid. p. 24. 
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al-Din Ahmad alias Badshah Miyan succeeded him to the 
leadership of the Fara'idi movement. Badshah Miyan died in 
the 13th Dec, 1959. Khan Bahadur Sa'id al-Din Ahmad was 
kind hearted person, generous to his friends, and amiable 
to high and low. He was deeply read in Islamic sciences and 
was "fond of learned discussion. In this respect he was 
singularly discussion fortunate to have a group of learned 
theologians around him like Khalifah 'Abd al-Jabbar 
Maulavi Thana Allah Maulavi Kifil al-Din Ahmad and Jiaulana 
Abd-al-Hayy. 
C H A P T E K IV 
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C H A P T E R - IV 
TARI(^-I-MUHAMMADIYAH MOVEMENT 
The Tariqah-i-Muhammadiyahmovement was started by 
Sayyed Ahmad Shaheed (A.D. 1786-1831) of Rai Bareli, Uttar 
Pradesh, India, about the same time Haji Shari'at Allah 
inaugurated the Fara'i^i movement in Eastern Bengal. The 
influence of Tariqah-i-Muhammadiyah affected Bengal in 
three phases. The first phase began with the visit of 
Sayyed Ahmad Shaheed and Shah Ismail Shaheed to Calcutta 
in A.D. 1820 and lasted till A.D. 1831. The second phase 
was through Patna School and third phase was through Ahle 
Hadith. 
Sayyed Ahmad was born in A.H. 120l/24th October 
A.D. 1786. His father was Sayyed Muhammad "Irfan who 
claimed his descent from the Prophet . While a boy, he 
shov/ed no inclination to study but rather took much 
interest in organising and fighting mock Jihad with his 
playmates. Subsequently, however, he developed a spirit 
of social service, helping the poor, the needy and the 
orphans a type of work much disliked by his family, 
1. Jafar Thaneshwasi : Sawanih Ahmadi, p. 4; See also 
Journal of the Bombay Branch of the Royal Asiatic 
Society, p. 382 : Calcutta Review, No. e. p. 80. 
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1 
accustomed as Sayeds to be served by others . Same time 
after, he went to Delhi and was put under the care of Shah 
'Abdul Qadir, brother of Shah 'Abdul Aziz, under whom he 
read the Urdu translation of the Qur'an detesting the 
parrot like reading of the text in Arabic. In A.H. 1222, 
at the age of 22, he came the disciple of Shah^Abdul Aziz 
and stayed with his spiritual guide at Delhi for 
sometime . In 1810, he left Delhi and joined the free 
hooters under Amir Khan Pindari, who subsequently became 
the Nawab of Tonk, and fought against the English and 
3 
Hindu chieftains in the vicinity of Malwa . His position 
in the army is rather disputed but from the silence of his 
followers it is connected that he possibly never obtained 
an independent command . 
He is reported, however, to have shown remarkable 
soldierly abilities and have distinguished himself from 
rest by the performance of miracles in critical moments. 
He is also said to have played and important part in 
1. S.A., op. Cit., pp. 4-5. 
2. Ibid., p. 8. 
3. S.A., op. Cit., p. 13. 
4. Calcutta Review, No C. p. 80, Jafar Thaneshwari auther 
of Sawanih Ahmadi does not say that the sayed was 
ever entrusted with an independent command. 
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negotiating on behalf of his chief with the English . 
In 1816, when talks on peace between Amir Khan and the 
English were in progress, he quited the former's service. 
Amir Khan sending his son Wazir-al-dowlah to escort him to 
Delhi in safety . 
At Delhi, he t.ook. his residence at the 
Akbara-badi. returned to instruction under the spiritual 
teacher Shah 'Abdul Aziz. At this time Shah Abdul Aziz 
was the most learned thelogian of India, whose fame had 
spread for beyond India. The doctrines of Ibn al Wahhab 
could not possibly have been unknown to him and, probably, 
he too was greatly influenced by that movement and 
desired some reforms in his own sect, the sunnis; in 
particular he wanted to see done away with customs and 
forms which had arisen from contracts with the Shi'ahs 
and the Hindus. He did not advocate, however, going 
further than that, and that probably explains why he did 
not nominate any of his relatives, who subsequently 
adopted the extreme views of Sayed Ahmad, as his 
successor. On the whose, he was a liberal conserrvative 
and recognised the propriety of learning English . It 
1. Sawa ih Ahmadi, op. Cit., pp. 13-15. 
2. Calcutta Review, No. C. pp. 80-81. 
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asserted by some that from Abdul Aziz, Sayed Ahmad derived 
the opinions which he subsequently promulgated and the 
design which he adopted of preaching a religious crusade . 
But while in the formulation of doctrines of religious 
reform, it is possible to connect shah Abdul Aziz with 
Sayed Ahmad, the latter being once disciple of the former, 
it is too much to suggest, however, in the absence of 
authority that the idea of Jihad, which the Sayed 
advanced, was also derived from the same source. The 
assertion is perhaps, based on the fact that two near 
relatives of Shah 'Abdul' Aziz, Shah Muhammad Ismail and 
Muhammad 'Abdul Hai', became Sayed Ahmad's disciples at 
this time and remained steadfastly loyal to him to the 
last. 
Even before Sayed Ahmad had assumed the position 
of a religious reformer, Shah Ismail had started a 
crusade against the abuses and corruptions which had 
crept into Indian Islam. It was while thus engaged, that 
his attention was drawn by the activities of Sayed Ahmad 
2 
at Akbarabadi mosque . The exhibition of supernatural 
power by the Sayed on one occasion while leading evening 
prayers had such a powerful effect on the minds of Shah 
1. J.A.S.B., Vol. 1., 1832, p. 481; S.R.B.G., Vol. XLII, 
Trial of Ahmad llllah p. 128. 
2. J.R.A.S., Vol. XIII, p. 321. 
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Isma'll and Abdul Hai that they most willingly received 
religious inauguration from his hands and thereafter 
became his most devoted followers. They performed for 
him almost menial offices, running, it is said, with 
their shoes off by the side of his palanquin, like common 
servants . 
The initiation of these two Alin Benazir' 
learned man without a parallel at the hands of a "Ummi" 
illiterate aroused great excitement in the city and 
resulted in his gaining numerous proselytes, and 
according to Ja'far Thanes warl, advised all members of 
his family to be Sayed's followers. As a result many 
2 
enrolled themselves as his disciples . 
The Sayed now called his order Tariqa-i-
Muhammadiyah' the order of Muhammad and claimed for 
himself the right and power of recruiting disciples 
according to all four principal Sufi orders in India 
Chishtiyah, Qudiriyah, Niqshbandiyah, Mujaddidiyah as 
according to him these were only four stages leading to 
his own. Such worldly actions as marriage, educating 
one's children, commerce, trade, even clothing oneself 
1. S.A., pp. 16-8; J.A.S.B., Vol. I, 1832, p. 481. 
2^ S.A., p. 19; J.R.A.S., Vol. XIII, 1852. 311-312. 
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was considered by him as being done in pursuit of the 
ideal of elevating one's soul. The making of a pilgrimage 
and fighting a Jihad were to the same end. 
Issuing out of Delhi, he went to Lucknow, made 
numerous converts and achieved considerable success as a 
preacher on his way to Bareli. At Bareli he married the 
widow of his elder brother and thus set an example of 
widow re-marriage, which had become obsolete among 
Indian Muslims as being a shameful act. Subsequently, he 
made a tour of Allahabad and varanasi preaching his 
doctrines and gaining converts and returning to Bareli, 
took the significant decisions of making the pilgrimage 
to Makkah and of prosecuting a Jihad . 
His early thoughts had been occupied with the 
"elevation of the words of God" and to do away with kufr 
and Bid'at infedelity and innovation; the thought of a 
Jihad was always in his mind. The English though an 
infidel power allowed freedom of worship to Muslims. 
The Shiks did not. The Jihad against the second was 
considered obligatory but since Jihad was a long drawn 
affair, he decided to perform Haji - Pilgrimage - first as 
a preliminary duly for a Muslim going into battle. A 
large number of followers on his orders sold their 
belongings and became ready for pilgrimage . 
U S.A. pp. 44-45. 
2. S.A., p. 45. 
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In Shawwal, 1236 A.H. (July 1821) he set out 
for Hajl from Bareli with 400 men and women including his 
close associates Shah Ismail and Abdul Hai. He chose a 
Circuitous route for the purpose; for he is said to have 
gone with a sufficiently intelligible motive first north 
to Sharanpur and then west to Rampur, the Jagir held by 
the descentdents of the Rohilla Chief Faidullah Khan, and 
the seat of a large body of the turbulent pathans . He 
then made his way towards Calcutta by boat and passing 
through Ramcharghat, Allahabad, Mirzapur, Varanasi, 
Ghazipur and Dharampur, reached Patna, halting at all 
these places, raining converts and receiving nazars of 
2 
money and provision . 
At Patna, he halted for two weeks and enrolled 
thousands as his disciples including some of those 
leading mep of the place Wilayat *Ali Inayat *Ali Farhat 
Husain, Ilah' Bakhsh Ahmadullah. Who afterwards were 
to figure so prominently in the history of the 
Muhammades . Before leaving the place he appointed Shah 
Muhammad Husain, Wilayat *Ali and Inay'at *Ali as his 
Khalifahs and lieutenants to enrol followers in his 
name and collect supplies for the proposed Jihad 
1. Ibid., p. 47, J.A.S.B.,Vol. 1, 1832, p. 481; Calcutta 
Review No. C. p. 82: See further S.R.B.G., XLII Trial 
of Ahmadullah, p. 128. 
2. S.A., pp. 48 - 51. 
3. Ibid., p. 51, Calcutta Review, No. C. p. 82, S.R.B.G., 
XLII. Trail of Ahmadullah, p. 129. 
142 
against the Sikhs . Of all the places through which he 
has passed by now, he was most enthusisatically received 
in Patna, disciples of which place, we are told, 
2 
surpassed all others in "devotion" and "obedience" . 
Proceeding from Patna down the Ganges, halting 
at Munghyr, Bhagalpur, Murshidabad, Hoogly and other 
place on the banks of the river, gaining converts and 
appointing local agents, he arrived at Calcutta towards 
the end of 1821, and was given a princely reception by 
3 
the prominent Muslims of the City . While in Calcutta 
the people flocked to him in so large a number everyday, 
that he was unablet go through the process of enrolling 
them by separate laying on of hands; seven or eight 
turbans were spread out to them with instruction to hold 
any part of their length and thus become legally his 
disciples . Besides enrolling as disciples a large number 
1. The cheif Khalifa was Muhammad Husain who was 
authorized to appoint agents. For ganad appointing 
him see. S.R.B.G., XLII Trial of Ahmadullah Exhibit 
No. 49 C, pp. 32-34. 
2. S.A., p. 51. 
3. Ibid. 
4. S.R.B.G., XLII, Trial of ahmadullah, p. 129; S.A. , p.55. 
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of Muslims, he is said to have converted as well a 
considerable number of Hindus to Islam . The success of 
the preaching conducted by Shah Israa'il and *Abdul Hai was 
so great here, that people gave their widows in 
re-marriage, performed obligatory prayers regularly, and 
2 
gave up drinking . 
After a stay of three months in Calcutta he left 
for Makkah on boat hired for the purpose with the whole 
body of his followrs and after a journey of eleven months 
reached destination on 28 Sha'ban 1237 A.H. (June 1822). 
At Makka, he is reported to have exercised great influence 
over reputed teachers on law including Shaykh 'Umar, the 
Mufti of the place and intisted among others a learned 
Bulgarian as his disciple and appointed him his 
3 
Khalifah . Thereafter, he went to Madina, where, too he 
1. S.A., p. 56; A.S. Trillon speaks of "forced conversion" 
of Hindus see Tritton, Islam, p. 160. There is however 
nothing in contemporary accounts to support his views. 
2. S.A., pp. 55-56. The wine dealers of Calcutta became, 
we are told, worried about their future and made a 
representation to the magistrate. 
3. S.A. pp. 60. 
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gained a number of converts . He returned to Makkah and 
before leaving for India enrolled as his disciples quite 
a large numbers of pilgrims from Turkey, Egypt, Syria and 
Bulgaria and presented some of them with Arabic version of 
2 
Siratul Mustaqim . 
1. Ibid., pp. 63-64. The writer in the Calcutta Review 
holds that some of the sayeds followers were arrested 
for preaching his doctrines at Makkdh see Calcutta 
Review No. C.P., p.82, Hunter goes to the length of 
Stating that sayed Ahmad was turned out of tac city 
and Publicly degraded see Hunter, op. cit., p. 60. 
Their views appear to be untenable particularly 
because no authority is cited by either. It is very 
likely that the sayed scrupulously avoided offending 
the authorities at MakkahThanewari tells us that he 
was well received there, and what is more, was helped 
by the governor in procuring 120 camels for conveyance 
to Madina. 
2. S.A., 65. The party is reported to have been to 
constantionple too and well received there, the Sayed 
having received a nazar of a lacs of rupees. See 
J.R.A.S., Vol. XIII, p. 312. But this appears 
improbable since there wise, a 'Wahhabi' makes no 
reference to that. 
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He returned to India in October 1823 and halted 
at Bombay for a few days, where his success in gaining 
followers was as remarkable as it had been at Calcutta . 
He then made a second tour of Upper India as for as 
Calcutta, organised his followers under a sort of 
government and returned to Bareli, visiting Patna and 
2 
Gwalior on the way . 
The distressed and degraded conditions of the 
Muslims of India excited now, more then ever before, the 
patriotic zeal of the Sayed and his lieutenants. His 
second tour all over Northern India as for as Bengal seems 
to have been undertaken with the motive of preparing the 
sect for a religious war, thought to be the only solution 
under existing circumstances. Besides the preaching 
work undertaken by his lieutenants in all the important 
cities of India, emissaries were sent to the interior to 
incite the ignorant Muslims to a Jihad. The influence 
which Shah Ismail as a preacher exercised over the minds 
of his audiences is said to have been tremendous, so 
that public meeting, were for a time prohibited by the 
3 government . 
1. S.R.B.G., XLII, Trial of Ahmadullah, p. 129. 
3. Calcutta Review No. C.P. 82; S.A., p. 66. 
3. J.R.A.S., Vol. XIII, 1852, pp. 313 - 314. 
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Nevertheless, preparations were made with 
remarkable rapidity; such weapons as swords, guns and 
spears took the place of paraphernalia of religious 
rites, riding and drilling of the recruits was 
regularly practised; military uniforms were substituted 
for the loose drees of the converts and nazars to the 
Sayed consisted now of either horses or weapons of 
war, some 2,000 were thus armed and trained, were 
divided into three companies and were led towards 
Tonk . Initiation of any new convert was made 
conditional on his joining the Jihad or making hijrat 
emigration. The declared object of all these 
preparations was the prosecution of a holy war against 
the Sikhs. 
The government of the Sikhs was undoubtedly very 
appressive to the Muslims. A contemporary Journal 
giving the causes of Ranjit Sing's popularity among the 
Hindus speaks of the reverence which he showed for 
cows, the slaughter of which was punishable with death 
and also "his dreadful ill-treatment of the Musalmans 
in his territories" who, besides suffering from various 
other disabilities, were not allowed to cry their Azan -
1. S.A., pp. 69-70. 
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call to prayer or publicly say their prayer. "This 
exclusion of the Musalraans from their religious 
ceremonies", continues the Journal, "is considered by 
very Hindu as an act of great piety ". The cases of the 
forcible conversion of Muslim women and their marriage 
2 
with Sikhs were not uncommon . As a result, the pilgrims 
from India to Makka could not take a route through Sikh 
3 
territory . The call for a religious war against such an 
infidel' and oppressive government, therefore, received 
the enthusiastic support of those Muslims who saw in it 
the prospect for earning for themselves relgtous merit and 
also of recuring for their brother in foreign land 
religious and political freedom. 
The army of Mujahids crusaders received support 
from the ruler of Tonk and his son Wazir al-dawlah 
accompanied the party to Ajmeer. From Ajmeer, passing 
through the desert, Sayed Ahmad entered the territory of 
Mir Rustam Khan of Khairpur, where he. was well received 
4 
and joined by many crusaders from all over India . He 
1. Anglo India, Vol. Ill, p. 389 : Martin, R.N., Anglo 
Eastern Empire, p. 371, foot note; see also Calcutta 
Review. No. C. pp. 81-82. 
2. S.A., p. 24, 71. 
3. Ali. Observations, Vol. 1, p.211. 
4. Cunningham, J.D., History of the Sikhs, p. 191. 
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then entered the hills of the North west and began to 
establish his position among the Afghans of Kandahar and 
kabul, by inciting their hatred against the oppressive 
Sikhs. By 1826, he was in the Yusufzai territory and his 
success as the leader of a crusade here was all the more 
remarkable . 
Along the entire route, his army, besides being 
welcomed was reinforced by new recruits. The reason for 
this is not difficult to seek. The ambitious design of 
Ranjit Singh threatened the independence of his 
neighbours. The ruler of Sindh and the Cheif of the 
frontier were already making frantic appeals for help to 
the British Government against the encroachment of the 
2 
Sikhs on their territories . The British Government had 
informed them that the amicable and pacific relations 
subsisting between British and the Sikh Governments under 
the treaty of 1809", rendered it impossible for them 
"even if so inclined" to take congnizance of their 
grievances, or to "hold out to them the smallest hope of assistance 
and support" and the British representative at Delhi was 
1. Calcuta Review No. C.P. 83 For details of the route 
taken by Sayyed Ahmad see. S.A., pp. 73, 96. 
2. Bengal, See. Cons. 31 Oct., 1823, Nos. 5-8: Bengal 
Pol. Cons. 9 April, 1824, No. 55. 
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warned against accepting any such overtures from affected 
parties . The political stage was thus suited for any 
determined person to take up, as it were, the cudgels of 
those helpless chiefs against a common enemy. 
From the moment of Sayed Ahmad's departure for the 
frontier, his Khalifahs in Bengal and Bihar made strenuous 
efforts to support him with men and money; Patna was made 
the headquarters from which issued out innumerable agents 
to preach Jihad and to collect recruits and provision. 
Bengal, however, became the cheif field of propaganda and 
recruitment. "One Maulovi Karamat *Ali of Jaunpur 
travelled through Chittagong, Noakhali, Dhaka , Mymen 
Singh, Faridpur, and Barisal; Inayat Ali of Patna confined 
his exertions to middle Bengal and preached in Faridpur, 
Pabna, Rajshahi, Maldah and Bogra; his brother Wilayat 
assisted him for a short time in Bengal but his mission 
lay chiefly among the people of Central India, Hyderabad 
and Bombay". The people of North West provinces at first 
supplied the greatest number of recruits and in the 
Deccan the propaganda had so much effect that women, sold 
their jewels and sent on the proceeds to the Jihad fund at 
Patna. Bengal and Bihar had been for long under British 
1. Bengal Sec. letters, Vol. 20, letter No. 180981/1 of 
1 Nov. 1824, para 2. 
2. CaLcuCCa Review No. C. p. 95. 
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rule and under peaceful conditions; it took some time and 
intensive propaganda to stir the Muslims of these places, 
but once that happened "their intellectual superiority 
prevailed, and the movement became to a great extent a 
Bengali Muhammedan revival" . 
By now recruits from all over the country and 
specially from Bengal and Bihar, poured in batches to the 
frontier caap, and some 12,000 become ready to shed their 
blood for the cause of the faith. Thus fortified, the 
Sayed now openly proclaimed a Jihad against the Sikhs by 
the circulation of pamphlet, Targhib-al-Jihad (incitement 
to Religious War) dated 21 December 1826 through out 
1. Ibid., p. 104. 
2. S.A., p. 96. Sayed's armed followers dt the time was 
variously estimated. British political Assistant, 
Wade was told by many that they numberd 100,000. 
Though inclined to think the number exaggerated, there 
was no doubt, he thought "that a very n^ imerous party" 
was assembled and that the minds of men" were strongly 
moved by the spirit of martyrdom " which the Sayed was 
endeavouring to diffuse. Se Bengal. Pol. Cons. 30. 
March 1827, No. 32, Ranjit Singh estimated the number 
at 40.000 see Ibid No. 34 Wade to Mat calfe, 5 March 
1827. 
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Northern India. The pamplet after discribing the 
oppression from which the Muslims suffered in the Punjab 
called upon the Faithful to join the banner of Sayed Ahmad 
against the oppressor . 
Sayed Ahmad patched up an alliance with Sardar 
Sayed Khan, Cheif of Khatak and with several minor chiefs 
of Panjtar. The disquieting news from the frontier having 
reached Lahore, Badh Singh, with 10,000 troops, was sent 
the Darbar against the Sayed. The Sikh army, by rapid 
marches, entered Akura and took up an entrenched 
position. An attack led by the advanced guards of Sayeed 
Ahmad was repulsed by the Sikhs, but the loss was to 
2 
heavy that Budh Singh was forced to withdraw a few miles . 
This followed by another indecisive action at Hadrow, 
forced on Sayyed Ahmad by the plundering habits of his 
restless Pathan followers. These two engagements showed 
clearly that the mountaineers were very self centred, 
ummanageable and indisciplined and that they would not 
deposit the body of war with the leader for fair 
distribution according to Islamic laws, which Sayyed Ahmad 
tried to enforce. What was more deplorable was that the 
brunt of the engagement caused by their rash and reckless 
1. For Translation of the pamphlet see J.A.S.B. 1832, 
p. A82. 
2. Beng. Pal. Cons. 30 March 1827, No. 27, Agent Delhi to 
Secy, Govt., Pol. Deptt., 8 March 1827, with 
enclosures; S.A., pp 97-100. 
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conduct fell upon the Sayyed's Hindustan followers, 
since the Afghans, even when engaged in action, 
considered plundering for personal gains to be the most 
relevant part of the business . 
The two engagements though indecisive and marked 
by the indisciplined conduct of his restless pathans, 
neverthless, encouraged Sayyed Ahmad to form a sort of 
government in the fontier. The Ulama learned men from 
Hindustan in conjunction with some leading Pathan 
Cheifs decided to establish a khalifah and Imamat and 
on Jamadi-us-sani((iiii|(^ ;>l^ ) , 1242 A.H. (February 1827) 
all took allegiance to the Sayyed as their Khalifah. 
Obedience to the Sayyed was declared obligatory on the 
part of all Muslims and people opposed to him were 
branded as rebels. The Khutbah, Friday sermon, too, was 
2 
read in his name . 
His position in the frontier was now such as to 
compel Sardar Yar Mohammad Khan and cither chiefs of 
Peshawar, hitherto dependents of Ranjit Singh to 
acknowledge his leadership as a matter of expediency by 
1. S.A., p. 101. 
2. S.A., p. 101. The reading of Khutbe in the name of 
person has great political significance. The sovereignty 
of the place where it is done is supposed to be vested 
in the person so honoured. 
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sending him letters of submission. Yar Muhammad who 
hitherto had been notorious for his aggression en the 
territories of the Yusufzais (now Sayyied Ahmad's 
allies), promised to respect the independence of his 
neighbours . A letter from Sayed Ahmad intimating his 
assumption of the title of Imam, despatched to India 
almost at the same time is said to have been welcomed by 
his followers there. 
Meanwhile the cheif of Peshawar and Summa with 
their armies had joined the Sayyid, who now with 
about a lac of people under his able command appeared 
formidable. But his position, quite naturally, soon 
aroused the jealousy of Yar Muhammad Khan, the ruler of 
Peshawar. When a major battle with the Sikhs was imminent 
he attempted to poison the Sayyid and in the actual 
clash with the Sikhs the next day, he played a 
treacherous game, his army using blank cartridges and 
making only a show of fight. This resulted in Sayyid 
Ahmad's defeat and loss of many of his trusted followers. 
The Ulama now established the treachery of the Peshawaris 
against the Imam and issued a fatwa religious injunction 
2 
declaring their blood lawful : 
1. Cunningham, op. Cit., p. 192. 
2. S.A., pp. 102-4, See further for attempt at poisoning 
Cunningham, op. Cit., p. 192. 
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The condition of the crusaders was for the 
moment desperate, suffering from want of cloths and 
provision and compelled to live or boiled grass and leaves 
of tress, till fresh qafilahs( r*'U)caravans with men and 
money arrived from India under Ahmadullah, 'Abdul Hai and 
others of Patna. The propaganda of Mahboob 'Ali was, 
however, soon after counteracted by Shah Muhammad Ishaq, 
who took up in right earnest the cause of Jihad and 
started sending fresh supplies from India . 
The Sayyid again consoledated his position and 
in alliance with the chief's of Summa and Swat attacked 
and defeated Alam Khan, the Atmanzai Chief, who had 
recently joined with the enemy. His success in the 
engagement and the coalition of hill tribes which he had, 
of late, effected, aroused the jealousy of his old friend 
Khadai Khan, who soon changed over to the side of the 
Sikhs^. 
The combined army of the Sikhs and Khadai Khan 
under Ranjit's French general, Ventura, approached 
panjtar burning mosques and villages and causing 
destruction all along the route. But the fortified 
position which the Sayyid established by building a wall 
at the entrance of the pass leading to Panjtar, compelled 
1. .Sawanih - Ahmadt., pp. 104-108. 
2. Ibid., pp. 109-110. 
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Ventura to withdraw to Lahore. A night attack was then 
made by Shah Ismail upcn Khadat Khan's fort which resulted 
in the death of the Khadai Khan and the occupation of the 
fort. This victory, however, aroused the hatred of some 
tribes and the jealousy of others and the communication 
between Himd and Panjtar was so endangered as to 
compel Sayyid Ahmad to move his headquarters to Zaida. 
Amir Khan who had been made a ruler of Hund on condition 
of his allegiance to Sayyid Abirad now turned traitor and 
bribed Yar Muhammad Khan, ruler of Peshawar, with 12,000 
rupees to come to his rescue. Leaving the fort under 
Mazhar Ali of Patna, Shah Ismail and the Sayyed moved out 
to meet the two enemies at Zaida. 
The battle of Zaida was a major one: Yar Muhammad 
suffered a defeat and died in action but it seems that 
full advantage of the victory could not be taken by the 
Sayyed, as his mountaineers became indisciplined and 
started looting Eeside the way to Peshawar was mean while 
barred by the accidental presence of a Sikh army under 
Sher Singh and Ventura who had been moved to that 
quarter under pretence of collecting for the Maharaja a 
long promised horse of famous breed, Laila, in 
execution of the contract with the late Yar Muhammad Khan 
1. S.A., pp. 110-113. 
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of Peshawar . The horse was secured and the succession 
of Sultan Muhammad to the Governorship of Peshawar was 
recognised by Ranjit Singh. 
The battle of Zaida was followed by small 
engagements with the Sikhs under Hari Singh; the Sayyed 
captured and then immediately lost, the fortress of 
Tarbella and the Sikhs also snatched from him the fort 
of Hund. The Sayyed was perturbed and thought of 
sending Shah Ismail to Kashmir to make that his 
headquarter , but the antagonism of the chief of Amb 
necessitated first an expedition against him before 
executing his plan. Shah Ismail attacked and captured 
Cunningham, op. cit, p. 193; Latif, S.M., History of 
the Punjab, p. 441; S.A., p. 115. Thaneshwari says 
that had the Sayyed intended he might have got 
possession of peshawar but instead he preferred 
sending Ilha« Namah diclaration to Sultan Muhammad, 
brother of the late Yar Muhammad, telling him that 
his intentionwas not to fight against Muslims but "the 
people keeping long beards; It is possible however 
that the presence of the such army actually 
prevented him from marching to PerhaWar. 
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Amb where he was met by the friendly chiefs of Kagan in 
Kashmir. Though the Governor of Kashmir, Kripa Ram, was 
then away at Lahore, no attempt was made on the seat of 
his Government, for fear of, it is said treachery on the 
part of the Kashmiris . It seems likely however, that 
in his recent engagements, Sayyid Ahmads army must have 
suffered so considerably as to deter him from any further 
advance. Besides, Ranjit Singh had me^n while sent Kharg 
Singh to guard the passes of Kashmir anticipating the 
Sayyids probable move to that quarter . However Sayyid 
Ahmad now succeeded in reoccupying the fortress of Hund 
and depriving the Sikhs of their possession of Garhi 
Singh. He organised also some sort of a government 
within the territories that directly or indirectly 
acknowledge his sovereignty. Shah Ismail and Hasan 
were made his ministers ; the secratariat was 
transferred to Amb and a seal bearing the inscription, 
"Ismohu Ahmad", was made for Sayyed Ahmad. Attempts 
were made to do away with the corruptions and abuses 
among the Pathans. The practice of demanding larg sums 
from the bridegroom by the parents of the girls and 
the taking of baths naked were prohibited and law 
1. S.A. pp. 115-7. 
2. Jan Johan Namah of 9 March, 1831. See A.J., Vol. VI 
p. 58. 
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officers were appointed to enforce obedience to the 
strict rules of Islam. This seems to have greatly 
annoyed, among others, the chief of Hoti Mardam, who 
instead of joining the conference called by the Sayyid 
fled to Peshawar. His torritpries were seized and 
chieftainship given to his brother . 
It was at this stage that an attempt was made by 
Ranjit Singh to come to terms with Sayyid Ahmad, tried as 
he was of incessant warfare on the frontier. It was 
proposed to the Sayyid that he could retain the 
territories under his possession at Ranjit Singh's agent 
with authority rested in him to rule over his people 
according to Islamic principles, provided he did not 
carry any further depredation in Sikh territories. 
General Ventura and Sher Singh with on army of 12,000 
waited for a reply on the banks of Loonda. The 
nagotiation failed however, and the Sikh army moved to 
Panjtar but withdrew subsequently for strategic 
2 
consideration, without fighting its enemies . 
Emboldened by this retreat, the Sayyid made a 
dash for Peshawar, vanguished the peshawaris at Mahyam 
1. S.A., pp. 117-123. 
2. Ibid., pp. 118-123. 
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and entered Peshawar In triumph. Sultan MUhammad 
submitted, repented of his past conduct, professed 
allegiance to Sayyied and promised to rule according to 
the principles enunciated by him. Sayyid Ahmad, much 
against the advice of his followers, especially Shah, 
Ismail left peshawar in charge of Sultan Muhammad, on 
condition of his paying a tribute, and himself repaired 
to Panjta. Mazhar Ali of Patna was appointed to act as 
Sayyid Ahmad's agents in Peshawar . 
The power of the Sayyid was now at its zenith . 
His elatian kept pace with his success, and he formally 
assumed, now the title of Khalifah and struck coins in his 
name bearing the inscription 'Ahmad the Just, Defender 
of the Faith, the glitter of whose sword scattereth 
2 
destruction among infidels . 
Immediately after. Sultan Muhammad became a 
traitor, and incited to rebellion the people of Summah, 
who were alrea'dy disgusted with the strict rules of 
Islam applied Mazhar Ali, Sayyid Ahmad's agent at 
Peshawar, was cruelly murdered along with the whole body 
Hindustani tax collectors. The people of Summah almost 
simultaneously massacred all Ghazis, while at evening 
1. S.A. pp. 125-9; Latif, op. Cit., pp. 441-2 Sultan 
Muhammad agreed to pay Rs. 3000/- a month as tribute 
and free passage for men and money from India. 
2. Cunningham, op. Cit., p. 193; Latif, op. Cit., p. 442. 
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paryers, "like cattle and sheep" . 
The reasons for such a setback in Sayyid Ahmad 
career are not difficult to find. The type of Government 
which he set up, had from the beginning little chance of 
success. "It was an attempt to strike twelve centuries 
out of the world's history, and compel a foreign race to 
conform to the habits and customs of the Arabians in the 
time of Muhammed ." The petty mountain chiefs with whom 
self interest overcome faith, were generally averse to 
the domination of an Indian. Sayyied Ahmad's own 
imprudence in fanatically imposing his ideas on 
unwilling people was partly responsible for the 
consequences he suffered. His Yusufzai friends had 
become tired of his yoke and began tt> look upon his 
authority as a burden The peasants had paid him a tithe 
on their goods willingly enough, for such payment to a 
religious teacher and warrior in the name of God was in 
accordance with their religious notions, but the passing 
of a decree that young women of marriageable age should 
be married to his Indian followers withoiit the customary 
demand for money from the bridegroom gave great 
provocation. It interfered with the interests of Afghan 
1. S.A. p. 131. 
2. Calcutta Review No. C.P. 85. 
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parents. The former's motive for these innovatives was 
Impagned and dissatisfaction against him became loud. For 
not only did the announcement and its partial enforcement 
interfere with the liberty which these people had 
hitherto enjoyed, but the thought a forced matrimonial 
alliance of their unmarried women with the needy Indian, 
a disgrace to the tribes . His disbelief in the miracles 
of the saints and prohibition of offerings at their 
tombs, besides being against the long established habits 
and customs of the people, affected the Mullahs who lived 
by such credulities. The intrest of this class, coupled 
with the superstitious habits of the people and their 
pride of race, all tended to jeopardise the cause of 
Sayyed Ahmad and in fact spelt ruin on his career. 
The loss of Peashawar and the massacre of the 
flower of his Hindustani followers by the treacheous 
mountaineers demoralies Sayyed Ahmad so much that he 
decided to leave the place and emigrate to Arabic. At 
this critical moment, he was again invited by some chiefs 
of Pakhli, Kagan and Kashmir to join them in their 
fight against the Sikhs. Perhaps to make the last 
attempt, Sayyed Ahmad and Shah Ismail with 400 trusted 
lo^ 
followers reached Kagan, and there joined the 
refractory chiefs of Muzaffarabad . The combined army 
harassed the Sikhs under Kharg Singh plundered the 
countryside and surrounded the fort of Muzaffarabad. 
Ranjit Singh ordered reinforcements from Aittock and 
Price Sher Singh was sent with a large army to the 
2 disturbed spot . 
Sayyed Ahmad suffered a defeat at 
3 
Muzaffarabad but soon after seized Balakot and made it 
his headquarters. The main approaches to Balokot a 
pass and a bridge were guarded against the Sikhs and 
contact seemed almost impossible. The money of the 
Sikhs and the treachery on the part of some Pathan 
guards led, however, to the capture of the bridge by 
Sher Singh and a surprise attack on Sayyed Ahmad and his 
followers. In this battle of Balakot which took place 
in May, 1831, Sayyid Ahmad, Shah Isma'il and all the 
leading members of the Muhammadis fell in action . 
Contradictory reports about the final disposal of 
1. S.A., pp. 131-3; Jeng. Cons., 15 April 1831, No. 33, 
Wade to Mastan, 21 March 1831. 
2. Jan Jahan Namah of 4 May 1831 quated in A.J., Vol. 
1831, p. 116. 
3. Ben, Pol. Cons., 6 May 1831, No. 42, Wade to resident 
at Delhi, 31 March. 
4. Beng., Pol. Cons., 17 June 1831. Nos. 39 & 41 S.A. 
pp. 134-6, J.B. R.A.S. Vol. XIV 1878-80 p. 355. 
Ravenshow gives the date of action at Balakot as 1830 
see S.R.B.G. XLII Trial of Ahmedullah p. 130 which 
however is wrong. 
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the Sayyid's dead body raise a controversy. Accorrding 
to India Gazette of 24 June 1831. Sayyid Ahmad's body 
was identified before Sher Singh and "The Sikhs wanted 
to cut of the head and hands and burn the mutilated 
remains; but the prince restrained them from the act of 
violation and directing the corpse to be decently 
wrapped up in a Shawl, caused it to be buried with due 
honours" S.M. Latif (writing about Sixty years after) 
holds that the heads of Sayyid Ahmad and Shah Isma'il 
2 
were cut and sent to Ran jit Singh But Captain wade, 
in his report to secretary to the Governor General, 
states about a week after the battle, that the Sayyid's 
body "was identified and burnt by the Sikhs'*. Having 
regard to the antegonism of the Sikhs towards the 
Muslims and the feeling of iritation and the spirit of 
vengeance which Sayyid Ahmad's activities during the 
past few years, had given rise to in the minds of the 
Sikhs, Captain Wade's version of the incident appears 
acceptable, Besides. The fact of Wade's basing his 
report on the information received from Lahore Darban 
gives adequate support to our contention. 
The news of the defeat and death of the 
Sayyed . came as agreat relier to Ranjit Singh. He 
1. Indian Gazette, 24 June 1831, Vide A.J., Vol. VIII, 
1832, p. 9. see also S.A. p. 137. 
2. Latif , of Cit., p. 442. 
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presented the prince with 50-000 rupees, which was 
distributed "among the sardars and troops who were 
employed under him". Amritsar was illuminated and guns 
were fired from Govindghar fort to celebrate the 
2 
victory . 
The battle of Balakol left the Muhammadis 
leaderless and threw the entire organisation out of 
gear. Shaikh Wall Muhammad, the only man of importance 
who survived the disaster, left with the Sayyed's 
family for Tonk via Sind. Nawab Wazir al dawlah of Tonk 
received the bereaved family with marks of respect and 
granted them jagirs. A remour had already spred, 
however, that the Sayyed was not dead but that in the 
midst of action, he disappeared, to reappear again to 
lead the crusaders to victory. Some of his followers 
about 150 in number, refused to go back to India but 
3 
repaired to Sitana, then under Akbar Shah . 
There has been a good deal of controversy 
regarding the political aims of the Indian 
'Muhammadis". Ever since the Muhammadis Trials of 1864 
and 1865, most Anglo Indian writers have held the view 
1. India Gazette, 24 June 1831, A.J. Vol. VIII, 1832, p.9 
2. Bengal, Pol Cons., 17 June 1831, No. 30, Wade to 
Prinsep, 17 & 18 May 1831. 
3. S.A., pp. 137-138. 
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That the Muhamraadi movement in India was from the very 
beginning directed aginst the British power, a fact to 
which the English ruter were, however, blind for some 
time, till they were roused to their senses forty 
years after. Another set of writers, mostly followers 
and admirers of Sayyed Ahmad, took great pains to prove 
that the Sayyed had not quarrel with the British and that 
his Jihad was exclusively directed against the Sikhs. 
They went even further and suggested that not only was 
he not hostile to the British but that he already 
declared that the Muslims had no grievance, whatsoever, 
against them. Prominent among them were Jafar 
Thaneshwari, himself a Muhammadi and convicted of 
treason, who wrote the first systemetic biography of 
Sayyed Ahmad and Sir Syed Ahman Khan . Actually, 
howerver each of these theories contains but part of the 
truth and each is therefore misleading. 
The Siratal Miistaqeem which was composed before 
Sayyed Ahmad and Shah Ismail had proceeded on pilgrimage 
to Makkahand printed in Culcutta during the absence of 
both in Arabia, discloses little or nothing of 
the designs which the party entertained of stirring up 
a wave of religious fanaticsion against the non. 
1. S.A., pp. 45-71, For Sir Syed's opinion see Review on 
Dr. Hunter's Indian Mussalmans, I.O.T, No. 544. 
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Muslims of India. In treating of the duty of religious 
war, a sigh of pious regret Is, however, expressed over 
the darkness which had spread In those days over the 
land, and the condition of India Is compared with that 
of other Muslim countries and even with that of India 
two or three hundred years ago, and a feeling of 
depression exhibited . 
That Sayyed Ahmad like all other reformers of 
the time war greatly distressed by the existing 
degradation of the Muslims of India politically, 
socially and religiously, cannot be denied. In his 
letter to Nawab Sulayman Ja he wrote; "During the last 
few years fate has been no unkind to the Govt. and the 
Empire In India that the Christians and polythelsts 
have established their ascendancy over a greater part 
of India and have started oppressing people. Atheistic 
and polytheistic practices are openly Indulged In and 
the Islamic observances have disappeared. This unhappy 
state of affairs filled my heart with sorrow and I 
became anxious to perform hljrat. My heart Is filled 
with shame at the religious degradation and my head 
1. J.A.S.B., Vol. 1, 1832, p. 487. 
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contains but one thought; how to organise Jihad" . 
Thus the ideas of higrat and Jihad as solutions to the 
existing political condition of India and religious 
degradation of the Muslims were in his mind. 
Of the two alternatives, he chose Jihad. But 
what for ? To reestablish the political supremacy of 
the Mughals ? To champion the cause of some other Muslim 
prince? To establish a Muslim state with himself at 
the head? 
From what the Sayyed always said and 
subsequently did and from the kind of life he actually 
led after he had assumed the character of a reformer, it 
appears that his larger and ultimate objective was the 
establishment of an Islamic state. The kingdom of God 
on Earth. Jihad was supposed to be means to that end. 
The ideal which he seemed to have before him was an 
Islamic state rather than a mere state of the Muslims. 
1. Quoted by Dr. M. Husain in his short article 
'Politics of the Indian Muhammadis' Morning News, I'd 
number 1944. Although Hunter regarded Sayyed Ahmad as 
an imposter, he could not "help the conviction that 
there was an intermediate time in Sayyed Ahmad's life 
when his whole soul yearned with a great pain for 
the salvation of his countrymen, and when his heart 
turned singhly to God". Hunter, Op. Cit., p. 51. 
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It appears from the writing of Shah Isma'il, supposed to 
be based on his master's ideas, that in this conception 
of an Islamic state there was to be an Imam and no 
place for leadership on the score of birth . The 
experiment in government which Sayyed Ahmad made for a 
short while after his capture of Peshawar, however 
crude, give us some idea of the mind of this majahid. 
The experiment failed as the ideal was not at all 
acceptable to a people who were its subjects. 
Now, if the Islamic state was the ideal, then 
the question suggestes itself : Why did not Sayyed Ahmad 
direct his efforts towards the elimination of the 
British rule in India ? Instead of doing that or 
challenging British supremacy, he chose to fight 
against the Sikhs and to make the frontier his base of 
operation. 
It seems that purely practical consideration 
determined the attitude of the 'Muhammadis' . To deal 
with one enemy at a time is a matter of common sence. Of 
the East India Company and Sikhs, the latter were 
obviously the lesser power and the chances of success 
against them were consequently greater. The conditions 
1. Sirat-al-Mustaqim and Mansab-i "Imamat by Shah Ismail 
contain the conception of an ideal Muslim state. 
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of the Muslims of the Punjab and on the frontier were 
particularly deplorable. The oppression of the Sikhs 
over their Muslim subjects presented the Sayyed with 
an attractive and strong ground for Jihad; the fact of 
this oppression was so well known as to fire the 
religious zeal of the crusaders. The fighting qualities 
of the Pathans again, if properly employed, were 
likely to be of greater value to the movement. The 
nearness of Muslim principalities, with whom 
negotiation and combination was possible, was no mean 
advantage . 
The Sayyed made it clear in his general 
proclamatlion that the Jihad was directed against the 
Sikhs and neither against any of the Muslim rulers 
nor against the British. Political expediency, 
doubtless, dictated his action of scrupulously avoiding 
giving offence to the British, whose territories in 
India he utilised as a base for supplying money and men 
for the Jihad against the Sikhs. Thus at least for the 
time being there was no conflict between the 
1. Clt Husaln, M. , Politics of the Indian Wahhabls op. 
clt;, Sayyed Ahmad tried to nagotlate with independ-
ent Muslim rulers bordering the frontles, see S.A. 
p. 110. 
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'Muhammadis' and the British. It suited the British 
authorities that Ranjit Singh should be kept busy in 
the west to neutralise him in the east. Consequently, 
although the East India Company did not give any direct 
help to Sayyed Ahmad's followers it did not mind help 
being given to them by people under its jurisdiction. 
That such help from all over India, particularly 
Bengal and Bihar, was feeding the movement was not 
unknown to the Government . 
In 1827, Metcalfe, the British Resident at 
Delhi, wrote in one of his letters that "Numbers quited 
their homes and marched to join them including some who 
2 
resigned their imployment in the company's service" . An 
1. "The events of the war (between the Sayyed and 
the Sikhs) were watched with a natural interest 
by the Muhammadan population of India generally, 
whether followers of Sayyed Ahmad or not. Many of 
the inhabitants of our western provinces went in 
bodies to range themselves under the standard of the 
Amir contributions of money and jewels even from our 
distant Presidencies and from the principal 
Muhammedan towns of the Dekkan". J.A.S.B. Vol. 1, 
1832, pp. 482-483. 
2. Quoted by Dr. M. Husain. op. Cit. 
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Englishman who had large Indigo concerns told Hunter 
"that it was customary for all the more pious 
Musalmans in his employ to lay aside a fixed share of 
their wages" for the support of the crusaders and again 
as his Hindu overseers "every now and then 
begged for a holiday for the annual celebration of 
their fathers obsequies", so the Muslim Indigo 
bailiffs were habit between 1830 and 18^6 to allege the 
joining religious duty of the Jihad as a ground for 
a few months leave . 
The company also did not object, even when 
directly concerned, to the collection of funds and its 
transmission to the frontier. As a matter of fact Shah 
Muhammad Ishaq one of Sayyed's agents in Delhi, obtained 
a decree of Rs. 7,000/- against a marchant charged with 
embezzlement of money meant for the 'Muhammadis' in the 
2 
frontier . All these happened apparently because the 
movement at this stage was only against the Sikhs and the 
Sayyed scrupulously avoided offending the British 
3 
Government in-India, by words or deeds . 
It was only after the Punjab was conqured by 
the British that the 'Muhammadis' and the British came 
'" ' . - • , . _ _ • • I, I •• - -
1. Hunter, op. Cit., p. 20. 
2. S.A., p. 70. 
3. Cunningham, op. Cit., p. 191. 
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to blows, and for some years to cdme the former 
remained the chief anti British force in Indian 
politics. 
Thus, although the ultimate aim of Sayyed 
Ahmad is assumed to have been the formation of an Islamic 
State, to pull the Muslims out of their degenerate 
condition, it is, however, wrong to hold, as many 
have done, that the 'Muhammadis' from the very begining 
of the movement, under Sayyed Ahmad, were by action 
or profession anti British. Sayyed Ahmad, during these 
days, by his declarations or direct actions, affords 
us no opportunity of coming to that conclusion. Had he 
done so, the British, who were quite capable of nipping 
the movement in the bud, would never have allowed the 
flow of men, money and arms across their territories to 
the frontier. 
The death of Sayyed Ahmad was a serious 
misfortune to the cause of the movement in many ways. 
The spiritual leadership of the reformed sect apart, he 
was a man well versed in war, and his military training 
under Amir Khan Pindari against English and the Native 
Princes, had fitted him well for leading Jihad against the 
"un-believers". 
After Sayyed Ahmad Shahld Maullna Wilayat Ali 
of Patna became the leader of the movement. The 
socio-religious activities of Maulana Wilayat Alt and his 
followers discussed in the Alhe-Hadis movement In Bengal 
C H A l> T G It V 
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CHAPTER - V 
TITU MIR AND HIS RELIGIOUS REFORM MOVEMENT IN BENGAL 
While Shari^ atullah and Dudu Miyan were 
enrolling disciples in Eastern Bengal, other reformers 
were exciting up in other districts of Bengal and the 
wave passing over the plains of Faridpur received a 
fresh impulse in West Bengal, from other sources. Here 
again, the movement started as one of religious reform, 
got itself entangled in agrarian insurrection and 
subsequently defied the Government. The principal man 
in this insurrection of the peasants and artisans in 
West Bengal was one Nasr Ali alias Titu Mir. 
Titu Mir, an inhabitant of Chandpur, a few 
miles to the south west of Narkulbaria in the district 
of Barasat, "was of no family though above the class of 
ordinary villages" . He was, however, connected by 
marriage with one Munshi Amir, a respectable landed 
2 
proprietor of the locality . It is said that during his 
youth he was known to be a "bad and desperate character" 
who lived a life of a professional wrestler in Calcutta. 
He subsequently, it is reported took service under Hindu 
Zamindars of Nadia, who required a determined Character 
1. Board's Collection, 54222, p. 401, Colvin to 
Barwell 8 March 1832, para. 6. 
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either to create disturbences or to extract dues from 
their ryots, and being implicated in an affray was 
imprisoned . 
After his release, accident brought him to the 
notice of member of the Delhi Royal family" whom he 
attended on a pilgrimage to Makka^, where it is said, 
he met Sayyed Ahmad who had preceded him there a year, 
and became his disciple. On return from pilgrimage, 
sometime in the year 1827, he settled down at Haidarpur 
near Narkulbaria and began to preach his doctrines as 
religious reformer, in which capacity he is reported to 
have regularly received stipends from Delhi. Within a 
short time he collected around him three or four hundred 
followers "who became separated from the bulk of the 
Mohamedan inhabitants of the country by distinction of 
dress and appearance and by their refusing to eat or 
join on occasions of society generally with any but 
those of their own members as well as by the 
peculiarity and superior strictness of their 
2 
doctrines" . 
1. Bengal Cr. Jud. Cons., 3 April 1832, Magistrate of 
Barasat to commissioner of Circuit, 18 Div. 28, 
November 1831, para. 35. 
2. Board's collection, 54222, pp. 401-402, Colvin to 
Harwell, 8 March, 1832, para. 6. 
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The reformation which he desired in existing 
faith was almost similar to that which Shari'atullah 
had earlier started or which Sayyed Ahmad was 
successfully introducing at the time almost all over 
India. Like Sayyed Ahmad, he inveighed against 
honouring pirs, objected to the erection of Shrines, 
denied the efficacy of offerings to the deceased, 
directed his followers to grow beards and to wear dress 
in a peculiar manner so as to be clearly distinguishable 
from the Hindus and keep off from those Muslims who were 
not of the same sects . In short, he aimed at purging 
the faith of various idolatrous and superstitious 
practices, which time and long contact with Hinduism 
had resulted in furtherance of this aim of reverting the 
Muslims of Bengal to their original faith, he attacked 
the most cherished observances like the ceremony of 
Muharram and summarily denounced the most common 
custom, the worship at the tombs of the saints. The 
practice of inter-dining only among the followers of the 
reformed faith, invariably led to their forming into a 
distinct and exclusive caste. Although their conduct in 
this regard was but an instance of the imitation of Hindu 
custom which their tenets professed particularly to 
1. Calcutta Review, No. CI., p. 177. 
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to avoids, "they adhered to it so rigidly, as to 
separate themselves from their nearest relatives, a 
circumstance which operated doubtless to prevent many 
from joining them". These causes undoubtedly restricted 
the number of his followers. Nevertheless, the tract 
running across Jamuna and Icharaaty rivers, varying 
from 18 to 20 miles by 12 or 14 broad, was greatly 
influenced by the movement and became its recruting 
ground . Like the followers of shariatullah in East 
Bengal, the peculiarities of the sect involved them 
2 
first in differences with their neighbours . Here in 
West Bengal, however, disputes for some time did not go 
beyond words nor did they proceed to any length except 
in very few cases when complaints unfortunately were 
brought before Hindu Zamindars. The progress of the 
sect was looked on already with great displeasure by 
1. Board's Collestion, 54222, pp. 401-403, Colvin to 
Barwells, Para. 8. 
2. In his report colvin wrongly indentifies same 
rioters in East Bengal with the followers of Titu 
Mir. (Enclosure No. 1, to colvin report 8 March 1832) 
That riot was started by shariatullah's follower, 
attempting forcibe conversion of their neighbours 
and there is no proof to show that it was in any way 
connected with the followers of Titu Mir. 
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some Muslim peasantry especially Hanafis and by Hindu 
Zamindars. The former resented the irreverent manner 
in which the men of the new sect spoke of their most 
venerated rites and customs; the latter, naturally 
conservative, listened readily to their complaints and 
exerted all their power to check the growth of an 
association which treated them with disrespect, and 
exhibited a power of combination which might hereafter 
seriously affect their interests. There was besides 
this, "The more certain inducements to interference" 
furnished by the hope of profiting by it. Accordingly one 
Zamindar Ram Narayana of Taragoonia and after him at 
different times two or three others (Gaur Prasad 
Chowdhury of Nagarpur, agents of the Zamindar of 
Koorgatchy, Risen Deb Roy of Purwa) immediately 
"interfered to discourage the sect by impossing fines on 
some of its followers living within their estates and 
by subjecting them to other petty kinds of 
maltreatment" . 
The first case of this nature was brought 
before the joint Magistrate of Barasat on 7 August 1830 
by one of the sect against Zamindar Narayana and others 
in which one of the witnesses stated that the Zamindar 
1. Beng. Cr. Jud. Cons., 8 April 1832, No. 5. 
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had fined the complainant twenty five rupees and 
"ordered his beards to be plucked off" . The charge was 
not, however, proceeded with by the plaintiff to 
conviction against the parties, "to whom it really 
might have been brought home " and it was dismissed in 
default on 13 July 1831^. 
The exactions of other zamindars then 
followed, particularly in the estates of there 
zamindars those of Nagarpur, Koorgatchy and purwa. In 
the first two there were cases of interferences in the 
disputes ' arising between two sections of Muslim 
tenants and in the last it was a case of direct 
taxation on the new sect of Kishen Dev Ray, zamindars of 
the place. He imposed a tax of Rs. 2/8/- on each of the 
tenants belonging to the new and aggravated the 
irritation caused by such a proceeding by describing 
the tax as a fine upon beards. He actu-^ Ily realised 
this tax successfully in Purwa but met with resistance 
in Sarfarazpur; some servants of the zamindar were 
beaten and one seized and detained. The zamindar then 
1. Ibid., No. 6. 
2. Board., Calcutta 54222, p. 405-406, Colvions report. 
Para - 9. 
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entered the village with armed men and a riot ensued 
in which a mosque was burnt . 
It appears from the abstract proceedings of 
this case, that it was admitted on the part of the 
Zamindar that several of the Muslim weavers belonging to 
the sect were sent for by him, the reason for doing so 
being that some doubtful characters had assembled in 
their houses, which, however, was only a pretext as 
persons assembled, had not uptil then been found to be 
of bad character or improper conduct. The weavers on 
the other hand had alleged that zamindar's men were 
sent to realise the illegal beard tax. Again, the 
first charge preferred by the zamindar was the detention 
of his servent but complaint had immediately been made 
by the sect of the subsequent assault and the burning of 
the mosque by the zamindar's people; in this they were 
supported by evidence taken originally by the clerk of 
the thana, who started enquiry into the case before it 
was taken up by the Darogah. 
About 18 days after, the zamindar got up a 
case against these complainants for assaults 
1. Ibid., Paras. 9 & 10 of Colvin'g • Report. 
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maltreatment of his people and for having burnt the 
mosque themselves to implicate him in the case. 
It is unfortunate that the case of illegal 
exactions which was the cause of the affray escaped the 
attention of the Government and the Zamindar out of the 
case victorious and his right of exaction indirectly 
recognised. The order passed by the Joint Magistrate, 
says the Commissioner of the Division "was neither 
calculated to check the illegal and arbitrary practices 
of the zamindars on the one hand, nor to allay the 
feelings of irritation excited in the minds of the 
opposite, and I am inclined to believe, primarily 
aggrieved party on the other" . 
As a result, when he defendants, i.e., the 
followers of Titu Mir returned home "a dishonest and 
oppressive use was made by the Zamindar of the power of 
summary arrest for arears of rent authorised under the 
provision of the Regulation 7,1799". Person who gave 
evidence in the last case against the Zamindar, even 
though not his tenants, were seized on alleged arrears 
of 38 rupees, "confined and maltreated and compelled to 
pay a portion and give agreement for the remainder of 
1. Beng. Cr, Jud. Cons. 3 April 1832. No. 3. 
Commissioner to Dy. Secy. 28 Nov. 1831, para. 3. 
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the sum demanded from them" a course which they 
preferred to the alternative going up to contest the 
demand in the civil courts . 
A copy of the decision on the case of affray 
was taken act on 25 September to file an appeal before 
the Commissioner and some of the effected went to 
Calcutta for the purpose, but as the Commissioner was 
2 
then out on Circuit, they come back disappointed . 
Meanwhile, Titu Mir had taken up the cause of 
the sufferers and his lieutenant Ghulam Ma'sum went up to 
Calcutta as his agent to represent the case of the 
oppressed ryots. There series of disappointments in 
procuring redress of their grievances by legal means, 
must have told upon the patience of the sect and goaded 
them to take law in their own hands and seek revenge by 
force of arms. Although the actual reason for going to 
extremities, which they did soon after, were difficult 
to find out, yet colvin was of opinion that "they saw 
reason from whatever cause to be disappointed in their 
object of appealing the cause and to this 
disappointment acting on irritated and fanatical feelings" 
1. Board's Collection. 59222, Enclosure No. 4 to Colvin, 
Report; see also Beng., Cr. Jud.,3 April 1832 No. 6, 
2. Beng, Cr., Jud. Cons., 3 April 1832, No. 3, 
Commission to Dy. Secy. 28 Nov. 1831. Para. 4. 
18Z 
must be attributed "the design suddenly formed and 
carried Into execution of proceeding to extremities by 
revenge on only one Hindu Zamlndar with whom there was 
the Immediate quarrel but by acts of outrage towards 
the Hindu community generally" . 
The Intolerance of other creeds and the open 
violence to which the sect now resorted , Is ascribed 
by some, to the success which Sayyed Ahmad's arms 
achieved at this hour against the Sikhs in the Frontier 
which according to these writers encouraged the sect 
2 to take action against the Government as well . The 
facts of the case, as will be seen, do not warrant such 
a conclusion. 
The resolution to take revenge was acted upon 
as soon as entertained. The people who had been to 
Calcutta for appeal returned towards the end of 
September and by the early part of October Titu's 
followers were gathering up at Narkulbaria in the 
houe of one Mulzuddln, a wealthy former and one of 
the earliest converts to the sect. Titu at this time 
was joined by one Faqlr Miskln Shah who took up his 
abode at his house. Contributions were now levied on 
1. Board's Collection, 54222, Colvin's Report Para. 19. 
2. Calcutta Review, No. CI, p. 177, J.B.R.A.S., Vol. XIV 
1878-8 p. 358. 
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all members of the sect with which they purchased and 
laid in supplies of rice and other provision at 
Mu'izuddins house, which now became their headquaters . 
By 23 October their intention to create a 
tumult at Purwa by killing cows and insulting Hindus was 
proclaimed. The party waited for a chance till 6 
November, in the morning of which they entered purwa, 
killed a cow in the market place, scattered its blood 
over the walls of a temple and hung up four quarter of the 
the animal before it. They committed no plunder beyond 
carrying away articles which were lying in the shops 
before them but they wounded a Brahmin and attacked 
2 
and ill-treated an assistant to local Indigo factory . 
Emboldened by the success achieved, they proclaimed 
themselves master of the country, asserting, we are 
told, "that the period of the British Rule had expired 
and that the Mohamedans from whom the English usurped 
it were rightful owners of the empire". The 
introduction of something like martial order in their 
ranks was attempted under Ghulam Ma'sum, now appointed 
3 
to lead the insurgents . 
1. Board's Collection. 61232, p. 10. Barwell to Reid, 16 
Sept. 1832, para. 2. 
2. Board's Collection 54222, Colvin's Report, Paras 20-22. 
3. Board's Collection 61232 p. 12, Barwell to Reid, 14 
Sept. 1832. 
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The village lawghatta in Nadia became the 
next target in which they committed the same kind of 
execesses as in Purwa. Here, being opposed by the 
Hindus headed by Hara Dev Ray, an affray ensued in which 
one Dev Nath Ray was killed and others wounded. They now 
became more determined and confident and their success 
increased their number every day From the 8th to the 
15th they were killing cows in different places, 
plundering villages, seizing, ryots, forcing them to 
give agreement to furnish grains, complelling them to 
profess their tenets, and sending out parties in search 
of the Darogah, who had sending out parties in search of 
the Darogah, who had previously ruined their case. At 
this stage they showed practically an open contempt for 
all authority. The only serious outrage which they 
committed after the murder at Lawghatta was at 
Sherpur, where they plundered the house of a Muslim 
Faqir with whom they had a private quarrel and affected 
forced marriage with two of his daughter . 
On 23 October Kishen Dev Ray, aware of the 
intentions of Titu Mir had applied for assistance to 
Basirhat Thana and also made representation to 
Barasat Court. He had also forwarded a letter written 
1. Bourd's Collection, 54222, Colvin's Report Para 23. 
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to one of his na'ibs^^w-^t jby a gomashata of Barguria 
Indigo Factory, wherein information was given that the 
party had eaten maut ka khana{ VjW^VCc^)last dinner, and 
warning to the effect that matters should not be 
neglected. The Thana took it slightly and thought two 
Barkundazes and a warning to both parties would be 
enough to maintain peace. The next information from 
Basirhat Thana to Barasat reached on 10 November 
giving particulars of happenings at Purwa. This was 
followed by two reports from the same Thana detaining 
circumstances of the murder at Lawghatta and the open 
search for the Darogah. The same day also came 
information about the happening from Piron 
Superintendent of Barguira Factory, suggesting 
interference of armed force to quell the insurrections. 
Under the circumstances, reinforcement of a 
Jamadar and ten Barkundazes from neighbouring Thanas 
were ordered to the assistance of the Darogah of 
Basirhat. On the 13th storm, proprietor of some 
factories in the area, addressed the Government on the 
subject and on the following afternoon, Alexander the 
Joint Magistrate of Barasat moved out to apprehend the 
rioters. 
1. Ibid., pp. 428-429. 
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Allexander proceeded by way of Baugundee, the 
station of Jassore Salt Agent, from home he obtained a 
party of Calcutta Provincial Guards consisting of one 
Jamadar, one Havilder and twenty Sepoys in aid of the 
police force at Basirhat all totalled 125 men . On 
reaching Narkulbaria the insurgents were found "drawn up on 
the plain before it" in a body of between five and six 
hundred men armed with clubs, swords, spears etc., and 
"prepared to make every possible resistance". Alexandar 
immediately ordered the sepoys to load with balls instead 
of blank cartridges which they had previously been ordered 
to do to avoid bloodshed and under an impression that the 
insurgents would be carried out in that confusion and hurry 
is yet a mystery; the discharge of musketry caused no 
casualty on the other side and the Government force was 
assailed on all sides, the insurgents being led by Ghulam 
Ma'sum on horseback. Finding every one at his side running 
for life. Alexandar was compelled to fly away with his own, holty 
2 
pursued by the enemy for a long distance . The jamadar, Havildar, 10 
Sepoys and 3 Barkundazes fell in action and the rest 
1. Ibid., pp. 389-90. Alexandar to Barwell, 28 Nov. 1831. 
Paras. 43-44, Boards Collection, 61232, pp. 13-4, 
Barwell to Reid 14 Sept. 1832. 
2. Boards collection, 54222, pp. 390-91. Alexander to 
Barwell, 28 Nov., 1831, Board's Collection 1622, 
Barwell to Reid, 16 Sept. 1832. 
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including Darogah of Basirhat were severely injured and 
carried off by the insurgents to their bamboo stockade 
where subsequently the Darogah was barbarously 
murdered. 
Alexander, after conferring with the Government 
Salt Agent on the gravity of the situation, hurried to 
Calcutta with Government Treasure via Sundarbans and 
reached there on 16 November to report to Government. A 
regiment of Native Infantry with two guns was ordered out 
at once with directions to proceed to extremities if 
necessary. 
Meanwhile, elated by success, their number daily 
increasing, the insurgents proceeded to destroy and 
plunder the Barguria Factory in revenge for information 
given by the Superintendent to the Joint Magistrate of 
Basirhat. The Superintendent piron escaped to Hooghly but 
his house and property along with those of the dependent 
ryots were destroyed and plundered. Another factory 
belonging to the same concern was next attacked and its 
Superintendent with his wife and child ren brought before 
Titu Mir and Miskin Shah. The prisoner showed 
considerable self possession at this trying hour and saved 
his family and factory "by his entire submission to the 
ISb 
pretensions of these fanatics for whom he immediatly 
offered to make Indigo as the Rulers of the Country" and 
was on those conditions allowed to return to his factory. 
Before the troops from Calcutta could arrive, a 
second attempt to suppress the insurgents, made by the 
Magistrate of Kishnaghar, had also failed. On getting the 
intelligence of the disorder he had moved to Barguria in 
the evening of the 16th with a large body of Police, 
accompanied by an Indigo Planter and other Europeans and 
armed men at his employ . On hearing of the successful 
resistance offered by the insurgents the previous day, he 
at first determined to defer attack till reinforcements 
had arrived from Calcutta. But depending on false 
information he moved on to Narkulbaria on the 17th with 
a party of 300 in number. But finding that he had been 
misled and that he would have to encounter a more 
formidable opposition than he had expected, he had "to 
make a precipitate retreat" leaving behind some killed 
2 
and wounded including his Nazir . 
Further atrocities were committed by the 
insurgent after this second successful resistance to 
1. Beng. Cr. Jud., Cons., 22 Nov. 1831, Nos. 81-83. See 
also Judicial letter to Court to April (No. 3) 1832 
Para. 4. 
2. Beng. Cr. Jud., Cons., 22 Nov. 1831, Nos. 84-87. 
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Government authority, including levying of money 
contributions from one Shilling ford Indigo Plants, 
Muslims, who were not of their persuasion, they placed 
under restraint and compelled to wear their beards in a 
manner peculiar to their own. Some of the Hindus were 
deprived of their caste and the whole countryside was 
devastated for miles round Narkulbaria, so that all the 
peace loving inhabitants fled in towns . 
The detachment consisting of a Regiment of 
Native Infantry, a troop of House Artillery, with a couple 
of guns and some troops of Body Guard under Major Scott 
having joined him at Barasat. Alexander proceeded to 
reconnoitre the position. A slight fight followed and one 
of the European troopers was killed. The attack was then 
delayed till the 19th when the Infantry arrived. The 
insurgents drew up in battle array with the mangled body 
of the European, killed the previous day, exposed in 
front of the line. After a few rounds of fire they were 
dispessed, the bamboo stockade taken and the flag, 
symbolical of sovereignty, seized. About 50 were killed 
including the leader Titu Mir and some 350 arrested . 
The dead bodies of those who fell in action, including 
1. Ibid., pp. 22-24 Paras 9 & 10 of the letter ; for 
details see Beng. Cr. Jud. Cons., 22 Nov. 1831, Nos. 
73 -80, 88-90 and Ibid 6 Dec, 1831, Nos 46-47. 
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the leader's were burnt . The houses and property of the 
followers of Titu Mir were deserted by the inmates and 
became subject to prey and pillage for a few days and for 
sometime indiscriminate seizure of all those suspected of 
2 
sympathy with the sect followed . 
Subsequently, 197 person from among those 
arrested were committed in five trials under Nizamat. The 
court sentenced Ghulam Ma'sum, the lieutenant of Titu 
Mir, to death, transported for life 11, and convicted 128 
others to various terms of imprisonment. Of the rest 4 
died while on trial and 53 acquitted or released. 
One of Titu Mir's son, Torab 'Ali, in 
consideration of his youth and untimely loss of his 
father, was sentenced to two years R.I., while another 
3 
having lost one of his legs in action was released . The 
i.atva\ CSy^ )oi. law officers had convicted Ghulam Ma'sum 
of having been associated with Titu Mir in his attack on 
Joint Magistrate but declared that as the chief was dead, 
Ghulam Ma'sum was entitled to release according to chapter 
1. Board's collection 34222, p. 392 Alexander to Harwell 
28 Nov. 1831. para 52. 
2. Ibid., 436 Colvins Report para 38. 
3. Beng. Cr., Jud. Cons., 5 Aug. 1833, No. 11. Registrar 
Nizamat Adalat to Secy to Government Judl. Deptt. 19 
April 1833, para. 3. 
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on Rebellion in the Hidaya. But the court differed found 
Ghulara Ma'sum guilty of capital offence sentenced him to 
death and ordered his dead body to be "exposed upon a 
Gibbet, at, or near to the spot where the murderes were 
commited"^* 
J.R. Colvin who was appointed to make enquiry 
into the causes and nature of the disturbance at Barasat 
expressed satisfaction in being able to say with 
confidence that "the disturbance was entirely of a local 
and as far as regards the inhabitants principally or 
subordinately concerned in it, of a very unimportant 
character". With scarcely an exception all of them", he 
stated, "were inhabitants of the Northern portion of the 
Barasat, and of a few of the ad joining villages of the 
Nadia district and were merely Ryots, weavers and others 
of the most ordinary class of the Muhammadan 
2 
population" . The Government on this report took the 
movement to be thus an insignificant one, and took 
little notice of it as such. 
Some forty years later, this attitude of the 
Government was severely criticised by an anonymous writer 
of the Calcutta Review, who expressed astonishment at the 
1. Board's Collection, 61232, p. 83. 
2. Board's Collection, 54222, p. 400 Colvin to Barwell 
8 March 1832, Para. 4. 
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apathy displayed by Government over a movement which 
according to him aimed at political power and 
therefore deserved the serious notice of the British 
authorities^. The sect according to him "openly 
proclaimed the extinction of the company's rule and 
claimed the sovereigh power as the hereditary right of 
Muhammadans which had been unjustly usurped by 
Europeans". He ascribes to the movement a deliberate 
character everything being done "in pursuance of a 
2 
settled design" W.W. Hunter almost passed the same 
opinion about the character of the movement giving it a 
3 
political colour more or less . 
A careful perusal of the History of the movement 
makes it impossible to warrant such a conclusion. It is 
clear that the movement originally started as one of 
reform, which no other aim than that of purging Indian 
Islam of the existing corrupt and unlslamic practices. 
The peculiar tenets of the sect denouncing openly the 
commonly read opinions and prejudices and its exclusive 
character could not but involve its followers in 
altercation with their neighbours. These differences 
existing among the Muslim tenants were readily taken 
advantage of by Hindu zaminders, who because of their 
1. Calcutta Review, No. CI, p. 184. 
2. Ibid., p. 179. 
3. Hunter op. Cit., pp. 44-47. 
vested interests, looked upon with suspicion any attempt 
at combination, on the part of their tenants. The 
extensive powers which the zamindar enjoyed made it easy 
for him, in cooperation with non-Fara'idi Muslim tenants, 
to harass the followers of the sect and that was 
obviously done. 
The affray which was caused by the imposition of 
the illegal and irritating tax by one party and the 
refusal of the other to pay, intensified the hatred; the 
wealth and influence of the Zamindar and the questionable 
conduct of the zamindar and the questionable conduct of 
the Hindu Darogah made it impossible for the European 
magistrate to get at the truth and redress thereby the 
genuine grivances of the Fara'idis and left them once 
more to the mercy of their oppressive and now enimical 
landlords. The aggrieved party, after their failure to 
file an appeal before the Commissioner seemed to realise 
the futility of expecting Justice by legal means. 
This feeling doubtles irritated them and led to 
a determination to take the law into their own hands and 
retaliate on the oppressor. Colvin diagnosed the root of 
the mischief as lying in the powers possessed by the 
Zaraindars to harass the ryots on all pretences and the 
influence which he would exercise in any case in which 
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he was a party. It was almost impossible under existing 
circumstances, accorrding to h^m, to arrive at the truth 
in a case, the guilty person in which was often likely to 
be a man of wealth and position . 
The statement of evidences collected from the 
people immediately after the incident proved that attack 
upon purwa was dictated by the spirit of revenge. That 
revenge against the zamindar was the first object of 
their sudden assemblage is evident from the protracted 
period from 23 October to 6 November during which they 
waited for a convenient opportunity of carrying their 
known intention into effect and the kind of revenge which 
they took is the surest evidence of the kind and reality 
2 
of the injury which they had suffered . 
The slaughtering of cows, defiling Hindu Temple 
and plundering Hindu villages are but the counterpart of 
the injury they received that the hands of the Hindu 
landlords illegal taxation on the sect, oppression and 
harassment and burning of the mosque etc. The cruel 
murder of the Darogah of Basirhat, the man who had been 
bribed off by the zamindar during the investigation of 
the first affray, in the bamboo stockade,when all other 
1. Board., Collection., 54222, Colvin's Report, para. 36. 
2. Ibid., Para 7 of Colvins Report. 
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prisoners were released by the insurgents, go to 
strengthen the above conviction. 
As the zamindars and their employees and agents 
were all Hindus, it is but natural that the sect would 
took upon the whole community of Hindus as their enemies. 
Thus starting as a religious movement, it soon took the 
colour of an intensely communal organisation aimed at 
oppressing the numbers of the other community at whose 
door they laid the cause of all their sufferings in the 
past. 
After successfully defying the civil authorities 
of Barasat and Nadia on 15 and 17 November, with their 
numbers considerably increased, they seemed to have 
gained confidence in their power and strength. It was at 
this time they were reported to have proclaimed the 
desirability of extinguishing British rule in India. The 
evidence that such a declaration was made, it must not 
be forgotten, was gathered from those members of the 
Hindu community who had suffered at their hands and hence 
liable to exaggeration. The probability of such a 
declaration lay perhaps in the initial success, which 
roused their hopes and gaves incentive to the use of 
extravagant language. The leaders were ignorant fanatics 
themselves and they held out perhaps such inducement as 
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were most calculated to keep together their ignorant 
followers. Arguing from such extravagant utterances, or 
even from their subsequent defiance to Government, it 
would be a mistake to ascribe political motives to the 
sect. The^e acts were, it appears, the result of 
circumstances and more a matter of necessity than of 
choice. They must have been apprehensive of the 
consequences of Lawlessness which they had committed in 
retaliating on the Hindus. The definance to Government 
authority was dictated, it seem, by a feeling of despair 
and by an instinct of self preservation under 
discouraging circumstances. 
It might as well be, that the attempt of the 
Government to suppress lawlessness was interpreted by 
them as support given to a class of people at whose hands 
they had suffered so much in the past. 
J.R. Colvin positively asserts that he could 
secure no information showing that there was anything in 
the proceedings of the party beyong the result "of a 
sudden fanatical impulse". Their actions from the first 
were guided by mere accident and caprice and were not the 
result of cool calculation. 
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Indeed, the view that the sect was goaded to 
action against government through political motives is 
the consequnce of wrongly identifying the followers of 
Titu Mir with those of Sayyed Ahmad known as 
"Muhammadis"^. "^ ^^  declaration and commencement of Jihad 
by Sayyed Ahmad against the Sikhs in 1826-27 and the 
facts of the "Muhammadi" Trials in 1864 and 1865, 
revealing a conspiracy in which Bengal and Bihar Muslims 
took a leading part, must have led these writers to 
assume forty years after the incident that the Fara'tdis 
were Muhammadis. The political motive ascribed to the 
followers of Titu Mir might have gained currency as well 
from the official report drawn up by Ravenshaw after the 
Trial of 1865, wherein he too erroneously states in a sum-
mary way that the sect of the Fara'idis "were generally 
reported to entertain ideas of subverting the British 
2 
Government" . 
1. See for such wrong identification Calcutta Review, 
No. CI., pp. 177, 184. Hunter states that the capture 
of Peshawar in 1830 by Sayyed Ahmad 'emboldened Titu 
Miyan to throw off all disguise" and he thus connects 
the sect and its leader with the "Muhammadis" see 
Hunter op. Cit., p. 45. 
2. S.R.B.G., XLII, Trial of Ahmadullah, p. 140, It is 
however significant to note that Ravenshaw rightly 
makes a distinction between Muhammadis and Fara'idis 
in religious matters. 
C H A l» T B n VI 
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C H A P T E R - VI 
AHLE HADITH MOVEMENT 
Ahle Hadith movement is a true successor movement 
of prophet Mohammad (PBUH) or what the (Ahle hadith) 
claimed themselves as Ahle Sunnat al-Jama'at. 
In Indian context the three other religious reform 
movements e.g. Tariqahi Muhammadiyah movement of Sayyed 
Ahmad Shaheed Rai Barelavi, Waliullahi movement o£ Shah 
Waliullah Muhaddis Dehlavi and Hazrat Mujaddid Saikh Ahmad 
Sirhind's religious reform movement also belong to the Ahle Hadith 
movement. Certainly these movements traced the true doctrines of 
Islam e.g., the Path of Ahle-Sunnat-al Jama'at. We have discussed 
the origin and development of Tariqah-i-Muhammadiyah 
movement in India, and its impact on Bengal. The term 
"Tariqah-i-Muhammadiyah" means "the path of Muhammad", 
i.e., the true path of Islam. It belonged to the 
reformist tradition of Shah Wall Allah of Delhi (A.D. 1703 
- 1763). Shah Wall Allah and Muhammad Ibn 'Abd-al Wahhab. 
of Najd (A.D. 1703-1792) of the eighteenth century, having 
replenished their spirit from the religious seminaries of 
Makkah and Madina, inaugurated an era of Islamic 
revivalism in the Muslim world by their emphasis on the 
necessity of re-asserting the principal of 
Ijtihad (i.e. fresh inquiry into the Qur'an and 
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prophetic tradition with the view to forming independent 
judgement on legal question) . From the doctrinal point 
of view, this implies, in the first place, rejection of 
the finality of the schools of law (Madhhab C<A^ ); 
secondly, rejection of the principal of taqlid 
(i.e., adherence to the prescriptions schools of law 
considering them as authoritative and right without 
investigating into the correctness of the reasons on 
which they are based) as a sound rule of religion, and 
thirdly, preference of the principle of foil wing 
prophetic tradition (ittiba-i-Sunnah) to the prescription 
of the school as embodied in the books (fiqh z*-*-' ) and 
legal opinions (fatawa)? 
It has been further shown in the article 
mentioned above that from the fourth century Hijra 
onwards, the priniciple of ijtihad was gradually super 
seededlby the principal of Taqlid among the Sunni Muslims 
and the four schools of law namely, Hanaf i(6^-^)Shaf t'i 
Maliki(JJl-;and Hanbali ( c^^^J* 
were recognized as 
authoritative and final; so that it was deemed 
necessary for every sunni to belong to one of the four 
1. See "Shah Wall Allah" conception of Ijtihad" (by 
Muin-ud-Din Ahmad Khan), J.P.H.S., Vol. VII, Part III, 
1959, pp. 165 & 193f. 
2. Ibid. 
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Schools . Thus, the emphasis on the principle of Ijtlhad 
signalised a reversion of the process. Shah Wall Allah 
says that we have been Invited to accept the mission of 
the prophet through Investigation and understanding 
(Ijtlhad) and not through Imitation or taqlld of 
2 
other . In a statement of policy on Wahhablsm, 'Abdullah 
3 
son of Muhammad Ibti Abd-al-Wahhab Says; 
"We do not claim exercise our reason In all 
matters of religion save that we follow our 
judgement were a point Is clearly demonstrated 
to us In either the Qur'an or the Sunnah (I.e. 
Prophetic tradition) still In force". 
This bold step taken by the two thinkers of the 
eighteenth century, prepared the ground for the 
subsequent trend of re thinking of the Islamic part and 
the revivalist movements of the nineteenth century drew 
their Inspiration from this source. However similar was 
the emphasis laid down by these two great thinkers, the 
historical background against which It was set by each 
one fo them was somewhat different which eventually 
1. See. Ibid., pp. 166 ff. 
2. See. Ibid., pp. 179-186. 
3. Cf. "History and doctrines of the Wahhabls" translaled 
Into English by J.0.'Kindly, J.A.S.B., Vol. XIII, 
Calcutta, 1874, p. 68f. 
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also produced different results. 
From historical point of view, the emphasis of 
Shah Wall Allah on the principle of ijtihad(>\ar?^)implied 
a protest against the form of orthodoxy that was prevalent 
in his time in Indo-Pakistan subcontinent, especially as 
it was tightened by the compilation of Fatawa-i-Alamgiri 
(a huge collection of legal opinions) under the 
commission of imperor Awrangzib. Shah Wall Allah 
complains that the religious scholars of his time 
neglected the study of the Qur'an and the prophetic 
tradition and cared only for the fiqh (the science of law) 
and other theoretical sciences, the former for securing 
Government posts and the latter for holding verbal duels 
and hairslitting controversies among themselves . 
Likewise, Muhammad Ibn 'Abd al-Wahhab's 
emphasis on the principle of ijtihad implied a protest 
against the system of law and morality that was prevalent 
2 in Arabia under the Turkish rule . The religious reforms 
that the advocated were twofold, (i) complete acceptance 
of the first principle of Islam, namely the dogma; there 
is no god buC Allah, band (ii) purging the Muslim society 
t. Cf: Shah Wall Allah : Insaf fi Bayan-i-Sababal 
Ikhtilaf, p. 86. 
2. "History of the doctrines of Wahhabis", of. cit., 
J.A.S.B. Vol. XIII, p. 68f. 
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of all deviation from the original teachings of Islam, 
which he condemneds as polytheism or sinful innovation. 
Even Greek logic was condemned and books of logic were 
banned. These twofold measures were collectively 
called the doctrine of Tawhid or mDiiatheism, and this 
being the central point of his reforms, Muhammad Ibn' 
Adb al-Wahhab called himself and his followers: 
Muwahhidun or the protagonists of the doctrine of the 
unity of the God, though the adversaries including the 
Europeans designated his reform movement as Wahhabiyah 
2 
or Wahhabism , by way of reproach. Thus, Ibn ' Abd al 
Wahhab aimed at a return to the golden past of Islam, 
i.e, the time of the prophet and the three succeeding 
generation (salaf-i-salihin). 
Shah Wall Allah, on the other hand, sought for an 
integration or synthesis (tatbiq t^ x^XS-J) of the whole 
structure of Islamic tradition including its historical 
legacy. Hence, unlike lb Abd al-Wahhab, he accepted 
Greek syllogism as a legitimate heritage of historical 
3 
Islam to be utilised for ijtihad . The central point of 
Shah Wall Allah's reform lay in encouraging his 
co-religionists to follow prophetic tradition from the 
1. Ibid., p. 74 
2. Cf. Encyclopaedia if Islam, vol IV, Art. "Wahhabiyah". 
3. See. J.P.H.S., Vol. VII, Part III, p. 181. 
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original source, i.e., ittiba-i-Sunnah , in perference 
to following blindly the prescriptions of the schools. 
He, therefore, concentrated all his efforts in 
stimulating intellectual thinking among the Muslims of 
Indo-Pakistan subcontinent, so as to prepare them for a 
comprehensive reform social, political economic and 
religious . In the context of this larger scheme, he was 
also desirous of purging the Muslim society of polythe-
istic accretions and wrote an epistle entitled Tuhfat 
al-Muwahhiddin (gift of the protagonists of the doctrine 
of the unity of God). Like Ibd Abd al-Wahhab's Kitab 
al-Tawhid (book on the doctrine of the unity of God), 
this work seeks to establish pure monotheism of Islam 
and to purge the society of all polytheism (Shirk«-Jy£-' ) 
and sinful innovation (bid*ah) . These two works, 
therefore, provide a meeting ground between the two 
reformers, and it is interesting to note that 
Fariqah-i-Muhammadigah Movement, which was a 
revolutionary outcome of the spirit of reformation 
bequeathed by Shah Wall Allah, took special cognisance 
1. Ibid., p. 186f. 
2. Ibid., pp. 165-194 (article of M.A. Khan) for the 
socio-religious side of Shah Wall Allah's reform and 
K.A. Nizami, "Shah Waliullah II". History of the 
Freedom Movement, Karachi, 1957 pp. 512-541, for the 
economic and political side of his reform. 
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of Tuhfal al-Muwahhidin. In fact, Taqwiyat al-Iman of 
Shah Ismail Shahid, one of the most important pomphlets 
of the movement, has been regarded by modern scholars as 
an elaboration of Tuhfat al-Muwahhidin . 
Naturally, therefore, a remarkable similarity is 
' observed between Tariqah-i-Muhammadiyah and Muhaddidin 
movement, especially in so far as their reform measures 
concern with the doctrine of monotheism and purging of 
un-Islamic innovations, which led the European writers 
to identify the two reform movements and even to apply 
the term "Indian Wahhabism" to Tariqah-t- Muhammadiyah 
though there is no historical evidence of any contact 
Tariqah-i-Muhammadiyah, with Muwahhidin of Arabic in its 
formative stage. 
In the first place, one of the enunciators of 
Tariqah-i-Mahammadiya, Shah Ismail Shahid was a grandson 
2 
of Shah Wall Alia , and the other, Sayyed Ahmad Shahid 
was a student and disciple of Shah Abd al-'Aziz, son of 
Shah Wall Allah. Both of them received their education 
1. See. History of the freedom Movement op. cit, p. 540 and 'Abd al 
J|^ '^"'^ Qtr.^ Hujjat^  Allah al-Baligah (Urdu Translation), Lahore, 
2* See Abu Yahva Imam Khan Nawshrawi : Tarajim-i-'Ulama'-
Hadith Hind, Delhi, A.H. 1356, p. 69f. 
3. See History of ^he Freedom movement, Karachi, 1957, 
p. 559f. 
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and training under Shah 'Abd al-'Aziz at Delhi and did 
not visit Arabia till A.D. 1822. When their reform move-
ment was in the full swing. Secondly, Taqwiyat-al- Iman 
of Ismail Shahtd the subject matter of which has the 
greatest affinity with the Muwahhidin doctrine of 
Tawhid or monotheism, was written before his visit to 
Makkah . Thirdly, when Sayyed Ahmad Shahid and Ismail 
Shahid visited Makkah and madinah in A.D. 1822-1823, 
Mumahhidin movement was at a very low ebb in Arabia. 
Fourthly, Muhmmad ibn, Abd-Al Wahhab rejected mysticism 
as an un-Islamic innovation, whereas Shah Wall Allah 
regarded sufism as a basic psychological need for the 
spiritual development of man, and the 
T'ariqah-i-Muhammadiyah assigned to mystic path 
(rah-i-wilyat) as much importance as it attached to the 
path of prophecy (Rahi Nabuwwat). Fifthly, we have seen 
earlier that the central objective of 
Tariqah-i-Muhmmadiyah was the revivification of the 
prophetic tradition, which was also aimed at by Shah 
Wall Allah, whereas Mumohhidin revolved around the new 
interpretation of the doctrine of Towhid or monotheism. 
Thus, the identification of the two movements or 
to regard Tariqah-i- Muhammadiyah as an offshoot of 
Muwahhidin, movement has no historical or doctrinal 
1. Ibid., p. 564. 
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basis. The agreement of the two in so far as the 
doctrine of Tawhid is concerned, therefore, may have 
been due to Tariqah-i-Muhammdiyah and Muhammad Ibn' 
Abd-al Wahhab on Muwahhidin movement as has been 
explained above. 
We have discussed that the Tariqah-i-
Muhammadiyah movement was started as a religious, 
reform movement about A.D. 1818, it took a political 
turn within a few years and spred throughout 
Indo-Pakistan subcontinent with extra-ordinary rapidity. 
In course of time, it also split up into three distinct 
groups, namely the Patna school, Ti'yuni and Ahle 
Hadith. 
The Principle of preferential treatment of 
the prophetic tradition (ittiba-i-Sunnah) to the 
prescription of the schools of law (taqlid) formed the 
central point in the reform programme of 
Tariqah-i-Muhammadiyah. Differences of opinion, 
however, appear to have arisen amongst the leaders of the 
movement, especially after the death of Sayyed Ahmad 
Shahid and Shah Ismail Shahid at the battle of Balakot in 
A.D. 1831. From about A.D. 1837 to 1840, three leading 
disciples of Sayyed Ahmad Shahid came out with three some 
what distinct views relating to the point mentioned 
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above. The first was advanced by Mawlavi Wilayat Ali, 
the chief successor of Sayyed Ahmad Shahid, reiterated 
the policy of Tariqah-i-Muhammadiyh given preference to 
the prophetic tradition. The second view was advanced 
by Maulana Karamat Ali of Jawnpur, a leading disciple of 
Sayyed Ahmad Shahid, who asserted the claim of the 
finality of the schools and maintained that complete 
adherence to the prescription of the school was necessary 
on the part of every Muslim of "our age". The third 
view was expressed by Mawalvi 'Abd al-Jabbar, another 
1. Maulvi Wilayat 'Ali (A.D. 1790-1852) was a theologion 
of Patna who met Sayyed Ahmad Shahid in A.D. 1820 and 
became his disciple. There upon he was invested by 
the Sayyed with Khilafat and given the charge of the 
Patna disciples. In A.D. 1831 when he was touring 
south India the news of the Balakot disaster was 
communicated to him. He at once hurried to Patna 
where he was elected tKe chief successor of the 
Sayyed. (of. 'Abd al-Rahim : Al Durr al Manshur fi 
Tarajim-i-Ahli-Sadiqpur, Ilahabad, A.H. 1345, 
pp. 114-116 : and W.W. Hunter : our Indian Muslmans, 
London, 1871 p. 49f. 
20b 
1 
disciple of Sayyed Ahmad Shahid , who professed himself 
to be a follower of the Hanafi school of law but still 
adhered to the principle of giving preference to the 
prophetic tradition. These views were brought out in 
three publications by the three persons concerned which 
are briefly examined below :-
(i) Mawlawi Wilayat 'Ali called his work Amal bil: 
Hadith, i.e., following prophetic tradition ittibai 
sunnah. It is a small but important pamphlet, written 
in chaste Persian and published sometimes before A.D. 
1. This Mawlawi 'Abd al-Jabbar was a resident of Calcutta, 
He was the son of Jamal Allah son of Muhammad Ashraf 
(of Mawlawi 'Abd a Jabbar : Jawab-i-Quwwat al-Iman, 
circa. A.D 1837, p. 2). He is to be identified with 
one refered to by Mawlana Karamat 'Ali as 
belonging to many Madhab or the new school of Mawlavi 
Karamat 'Ali : Qawwat al-Iman. op. cit, section 
"Ruqqa'at-i-Abd al-Jabbar" p. 323f.) He must not 
therefore, be confused with the Fara'idi Khalifah of 
the same name. 
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1837 . In the opening section the author says that so 
many questions were put him regarding the propriety of 
"following Prophetic tradition" (ittiba-i-ahadith) in 
preference to following the prescriptions of the school" 
(ittiba-i-fiqh) and vice versa, that he decided to 
2 publish this pamphlet the general information . 
In this work, the author says that the main 
purpose of Islam is to make the people to follow the 
injunctions of the Qur'an and the prophetic tradition. 
Hence, if a prescription of the school is found to 
contradict any of the inductions contained in these 
two sources. The prescription must be given up, and the 
injunction be followed. For, in this context there is no 
scope for taqlid or imitation of the school . He further 
said that if in such a case a Hanafi ^i.e, a follower of 
school) gives up the prescription of his school in order 
to follow the prophetic tradition he proves himself to 
be a good Hanafi. For the main object in following the 
prescription of the school is to follow the Qur'an and 
prophetic tradition . In any case, the main object is to 
1. The textual evidence indicates that this work was 
published earlier than Mawlana Karamat 'All's Quwwat 
al-Iman. 
2. Mawlavi Wilayat Ali,Amal bil. Hadith, p. t. 
3. Mawlawi Wilayat All: Amal bil Hadith, pp3f, 12-15 and 16 
4. Ibid., pp. 3-11. 
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follow the truth and not the opinions of a person. In his 
opinion Taqlid or imitation of a school is permisrsible 
only for those who are unable to decide the right course 
of action by means of their own knowledge . But it is not 
permissible for a person who can decide for himself by 
his knowledge of the Qur'an and prophetic tradition. 
(ii) Mawlana Karamat Ali called his work Quwwat 
al-Iman, i.e, the strength of the faith. It is a book of 
344 pages written in Urdu and published in A.H. 1253/A.D. 
1837. It's main theme being the vindication of the 
finality of the school, it proved to be a refitation of 
Mawlavi Wilayat 'All's Amal bil-Hadilh. 
In this work, the author maintains that among the two 
great division of the Muslims, the Shi'ah school has 
gone astray and the Sunni School is on the right path. 
The Sunni school,, however consists of only four, 
recognised schools, namely, Hanafi, Shafi'i, Maliki and 
Hanbali. The finality of these four schools has been 
decided by the consensus of the opinion of the Muslim 
community. It is, therefore, necessary that every Muslim 
follows the prescription of one of them . 
1. Ibid., p. 10. 
2. Mawlana karamat 'Ali : Quwwat al Iman. Calcutta A.H. 
1253., p. 28. 
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Ijtihad or fresh inquiry, according to Mawlana 
Karamat 'Ali, is theoretically possible . The 
establishment of the four schools, however, has 
rendered fresh investigation unnecessary; for there is 
2 
no need of a fifth school . Even if any jurist invent a 
fifth school' it will conform to one of these four. 
Hence, such an attempt would be superfluous. 
It is necessary to follow one of the Imam, i.e., 
enunciators of the four schools; for, their paths are, 
in reality, the paths of the companions of the prophet. 
In fact, they elicited the prescriptions from the Qur'an 
and the prophetic tradition and did not invent anything 
3 
of their own . Even if the prescriptions of the Sch-
ool appears to contradict any injuction of the prophetic 
tradition the prescriptions must be followed : for the 
necessity of the imitation (Taqlid) of the Imams, has 
been established by the consensus of the opinion of the 
Muslim community ijma ( (^ 1^ 1). Hence "giving up the 
taqlid of the Imam would amount to going out of the fold 
of Muslim community. 
1. Mawlana Karamat Ali Quwwat al Iman, Calcutta A.H. 
1253., p. 192. 
2. Ibid., pp. 39-82. 
3. Ibid, p. 62. 
4. Ibid., pp. 154-166. 
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In one place, he declares that he still 
adhered to the old school of law to which he previously 
belonged., i.e, Hanafi School of Law. "I remained firm", 
he says, "on my old school and did not give up taqlid 
on account of the propaganda of the ignorant". 
(lit) Mawlavi 'Abd al Jabbar calls his work 
Taqwiyat al Muslimin fi ittibi'-i-Sunnati- Sayyed al 
liursalir\Jif^;;;)h<*^/f)j^Jcy^^ strengthening the 
Muslims in following the tradition of the Prophet. It is 
written in Urdu and was published in A.H. 1256/A.D. 1840. 
This work, as the title itself suggests, is a 
re-assertion of the necessity of giving preference to the 
prophetic tradition. Hence, it is a refutation of 
Mawlana Karamat "All's Quwwat al-Iman. 
It may be noted that earlier to this 
publication Mawlana 'Abd al-Jabbar published a pamphlet 
entitled Jawab-i-Quwwat al-Imam i.e, a reply to Quwwat 
al-Imam in which he considered several important points 
advanced by Mawlana Karamat 'All and refuled them one 
2 by one . 
The subject of the Taqwiyat al-Muslimin is more 
or less the same as that of Mawlavi Wilayat 'All's Amal 
1. Ibid. p. 292. 
2. Copy preserved in the Asiatic Society of Pakistan, 
Dhaka. 
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bil Hadith. Mawlavi Wilayat 'All's work was a statement 
of policy, in which the leader of the Tariqah-i-Muhamm-
adiyah movement reiterated that he would pursue the 
same policy which was bequeathed by the founders of the 
movement. Mawlavi' Abd al-Jabbar's work was a 
justification of that policy,in which he attempted to 
show that the policy so bequeathed was no other than the 
policy of Shah Wall Allah and Shah Abd al-Aziz".^ Thus, 
Maulavi Abd al-Jabbar's work proved to be complementary 
to Moulavi Wilayat All's Amalbil Hadith. 
In Taqwiyat al Muslimin, Abd al Jabbar says that 
2 it is clear from the evidence of the Quran that "our 
salvation lies in following the Prophetic tradition to 
the fullest extent, even if it goes against the customs 
and usages ". Hence, if a follower of the school leaves 
away the prescription of the Imam in order to follow the 
tradition of the Prophet, he earns the pleasure of the 
Prophet as well as that of the Imam for the Imams 
themselves were of the opinion that if any of their views 
contradicts Prophetic tradition, the latter must be 
1. Maulavi Abdul Jabbar: Taqwiyat al Muslimin fi Ittiba 
'Sunnat-e- Sayyed al Mursalin, Calcutta A.H. 1256, 
p.26f. 
2. He cited the following verse of the Quran: (say 
0 Muhammad): If you really love Allah, follow me. 
Allah-will love you". Quran, 3:31. 
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followed . 
Taqlid or imitation of the schools, in his 
opinion, cannot be a general rule. It may only be 
allowed as a matter of necessity for the ignorant. He 
further says that Shah Abd-al Aziz and Shah Ismail 
Shahid regarded taqlid as useless and to akin to 
polytheism. It is, therefore, necessary to ascertain 
that the prescriptions of the school are in conformity 
2 
with the Qur'an and the prophetic tradition . 
Mawlavi Abd al-Jabbar claims himself to be a 
Hanafi. He, however, believes that the truth is not 
monopoly of any one school but pervades the schools of 
all religious scholars (Mujtahids). Hence, he regards 
all religious scholars as his leaders. He, therefore, 
claims to be completely impartial in his judgment of 
3 
their opinions . In spite of his independence of 
thought, he thinks, he is a rightly guided Hanafi. 
Split between Mawlana Karamat 'Ali and Mawlavi 
Wilayat 'Ali : The above analysis shows that from A.D. 
1831 onwards, Mawlavi Wilayat 'Ali, the leader of 
Tariqah-i- Muhammadiyah, pursued the policy of giving 
1. Taqwiyat-al-Muslimin, op. cit., p. 23. 
2. Cf. Taqwiyat al-Muslimin. op. cit., p. 29. 
3. Cf. Mawlavi 'Abd al-Jabbar : Jawabi-Quwwat al-Iman, 
Circa., A.D., 1837, p. 2. 
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preference to prophetic tradition, and even encouraged 
the followers of the Hanafi school, who formed the bulk 
of the Muslim population of Indo-Pakistan subcontinent, 
to pay increasing attention to the tradition of the 
prophet. Mawlana Karamat Ali on the other hand attached 
greater importance to the prescriptions of the school. 
As corollaries of these two standpoints, Mawlavi Wilayat. 
Ali supported the principle of ijtihad or fresh inquiry 
and Mawlana Karamat Ali supported the principle of 
Taqlid. Thus the publication of 'Amal bil Hadith and 
Quwwat al-Islam about the year A.D. 1837, brought at two 
opposing tendencies represented by the two leading 
followers of Sayyed Ahmad Shahid, to a head and the split 
between them became complete. 
Therefore, Mawlavi Karamat 'Ali called himself 
Hanafi and compagned for the Hanafischool of law. Later 
on he come to be known as "Ta'aiyuni" and the 
reform movement led by him as the "Ta'aiyuni movement", 
especially in Eastern Bengal . 
Mawlana Wilayat Ali maintained a neutral 
position, and is not known to have identified him self 
with any particular school of law. After his death (A.D. 
1. Cf. James Wise, Eastern Bengal, pp. 67. 
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1852), his followers came to be known as "Wahhabis" or 
"Indian Wahhabis" especially in the Government circle, 
because of the involvement in a series of State Trial, 
officially known a W ahhabi Trials, from A.D. 1863 to 
1 2 
1870 . They, however, called themselves "Muhammadi" an 
abbreviation of Tariqah—i^- Muhammadiya. But in order to 
distinguish them from the Ahli-Hadith who come out of 
the main body of the movement at a later date and who 
also called themselves "Muhammadi", the followers of 
Mawlavi Wilayat 'Ali have been refered throughout this 
study as the Patna school, as Patna was the centre of 
their activity. 
Although Mawlavi Abd-al-Jabbar identified 
himself with the Hanafi of Law, yet his approach to the 
prophetic tradition was, as we have seen above, 
fundamentally the same as that of Mawlovi Wilayat 'Ali. 
Naturally, therefore, he remained within the main body 
of the movement, i.e., the Patna school. 
Split between Patna School and Ahl-i-Hadith: 
In the foregoing analysis of Mawlavi Wilayat All's Amal 
1. Cf. W.W. Hunter : Our Indian Musalmans, Landon, A.D. 
« 
1871, p. 84; and Muin-ud-Din Ahmad Khan: Selections 
from Bengal Government Records on Wahhabi Trials, 
1863-1870, Dhaka, 1961, p. 1. 
2. Cf. Mawlavi Karamat Ali : Quwwat al-Iman. op.cit., p. 135ff. 
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bil Hadtth and Mawlavi Abd al-Jabbar's Taqwlyat al 
Muslimin, we have noticed that two distinct tendencies 
were gradually gaining ground among the promoters of the 
prophetic tradition, one including to the schools of 
law and the other betraying retuclance to affiliate itself 
to any school of law. But although Mawlavi Wilayat Ali 
did not identify himself to any school of law, yet he 
recognised the validity of the schools. Likewise, 
Mawlavi Abd-al-Jabbar firmly attached himself to 
prohetic tradition though he also affiliated himself to 
the Hanafi School. So long as Mawlavi Wilayat 'Ali was 
alive (d. 1852), this accommodative sprit saved the 
trends from a collision. 
In course of time the two trends assumed 
extreme position as one group inclined more and more to 
Hanafi school of law and the other repudiated the 
propriety of imitation or Taqhid of the school of law. 
Hence, no longer the split between the two groups could 
be avoided. 
Materials at our disposal do not permit us to 
fix an exact date to this split. The first important 
pamphelet namely Thabut-i-Haqq 0^<-<l>^ (i.e., 
establishment of the truth), which indicated a complete 
breach between the two groups, was published in A.H. 
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1281/A.D. 1864. This work was written by Sayyed Nazlr 
Husaln, who led the repudiators of the schools of law. 
This new school which come out of the Patna 
school, called itself "Muhammadi" and "Ahl-i-Hadith 
(i.e, the pastisans of the tradition of the prophet). 
Later on they came to be widely known as Ahli-Hadith and 
Rafi Yadayn, (^Q'.->^ 2^:1>) the last name because of their 
practice of frequently raising hands in course of 
prayer. In the present study they are referred to as 
Ahli Hadtth. 
Before we discuss in Ahle Hadith movement in 
Bengal, it is necessary to mention the chief Bengali 
disciples of Sayyed Ahmad Shahid who become instrumental 
to propagate Ahle Hadith movement in Bengal. Sayyed 
Ahmad Shahid , Bengali disciples are as follows 
Mawlana Abdus Semand Bengali, Hazrat Barkatullah (who 
become Shahid in the religious war of Ha^sharar, Punjab in 
the year 20th Jamadiul I A.H. 1242), Allama Zillur Rahman 
of Burdwan (West Beng^ al ), Mawalana Imamuddin of 
Nawakhali (Bangladesh), Shah Sufi Noor Muhammad of 
Nizampur (Chattagram, Bangladesh), Syyed Nisar All alius 
Titu Mir (24th Pargana, Chandpur Haidarpur, West Bengal), 
1. Hazrat Maulana Muhammad Abdullahil Kafi al Quraishi 
Ahle Hadith Parcihiti (Bengali Text), pp. 77-78. 
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Mawlana Mansur Rahman bin Abdullah bin Nawab Jamadullin 
Ansari, father of Mawlana Abdul Jabbar Ansari of Dhaka 
(Bangladesh), Hafiz Jamaluddin of Dhaka Birua, Kaliganj, 
Bangladesh), Ghazi Raisuddin Khan of Hakimpur (24th 
Pargana, W. Bengal), Munshi Muhammad Zaman of Chowkharia 
(Burdwan W. B. Bengal), Hazi Sufi Muhammad Husain of 
Pabna (Bengladesh) Munshi Ameeruddin of Beleghata 
(Calcutta), Mawlana Sirajuddin of Sirajganj (Shahbazpur, 
Pabna, Bangladesh). A. Part from these same other 
disciples of Sayyed Ahmad Shahid are given bellow. 
(Place of activity and where they originally belong to is 
not known to us). Hafiz Amanullah Hazi Azharuddin Sufi 
Enamul Haq, Sufi Azizuddin, Mawlana Alimuddin (Alimuddin 
street in Calcutta is related to his name. Mawlana Hazi 
Rahimuddin, Shah Rasul Muhammad and Hafiz Jamaluddin (a 
mosque is established in his name in Calcutta). 
During Sayyed Ahmad's visit to Hijaz same 
eminent Muslim Ulama became Sayyed's disciples , they are 
Allama Shaikh Ahmad bin Idris al Husaini al-Idrisi (A.H. 
1214-1253), Sayyed Hamza Makki, Sayyed Aqeel Makki, Mufti 
Muhammad bin Umar Makki, Shaikh Umar bin Abdur Rasul 
Muhaddith Makki. 
1. Able Hadith Parichiti : op. cit., p. 78. 
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Some important, students of Abdul Aziz Muhaddith 
Dehlwri, Shah Ismail Shahid and Sayyed Ahmad Shahid 
visited yemen in A.H. 1250 and met the great Muhaddith 
and Ahle Hadith Imam Muhammad bin Ali Shaukari and became 
his disciple. They are as follows : Allama Shaikh Abdul 
Haq bin Fazlullah Muhammadi Muhaddith of Banaras, 
Qutb-ul-Islam Mawlana Bilayat Ali of Patna, Allama Shaikh 
Mansur Rahman of Dhaka Mawlana Abdul Haq received a 
Sanad (><>—^) from Imam Shaukani. 
After Mawlana Abdul Aziz Muhaddith Dehlavi, 
Delhi sect of Islamic learning came under the able 
personality of Maulana Shah Rafiuddin and and the Shah 
Muhammad Ishaq bin Shaikh Muhammad Afzal Faruqi. 
Maulana Ishaq had some important students who 
played vital role in India politics and for Ahle Hadith 
movement in India are as follows . Shah Muhammad Yaqub 
Muhajir (youngest brother of Mawlana Ishaq), Shah 
Muhammad Umar (son of Ismail Shahid), Mawalana Kararaat 
Ali Israeli), Nawab Qutubuddin Khan Dehlaivi (translated 
Mishkat Sharif in urdu), Sir Syed Ahmad Khan (founder of 
A.M.U. Aligarh). Shah Fazlur Rahman Ganj Muradabadi 
(also a student of Abdul Aziz), Mawlana Ibrahim Nagar 
Nahsawl, Nawab Sadruddin Khan, (also a student of Shah 
1. Ibid., p. 79-80. 
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Abdul Aziz), Mawlana Ahmad Sharanpuri (he wrole Tafsir and 
note an Bukhari Sharif), Mawlana Basiruddin Kannauji, 
(Mawlana Abdullah Ilahabadi, Shaikh Abdul Sariq Makki, 
Shaikh Muhammad bin Nasir al Hajemi and Shaikhul Islam 
Allama Hafiz Sayyed Muhammad Nazir Husain Muhaddith 
Dehlavi. 
The most important and distinguished disciple of 
Shah Abdul Aziz and Shah Muhammad Ishaq Dehlavi was Nawab 
Sadruddin Khan Dehlawi who was the teacher of Allama Sayyed 
Siddiq Hasan Bhopali bin Sayyed Awlad Hasan Kannauji . 
When Mawlana Ishaq migrated to Makkah in A.H. 
1258 (who died there) Ahle Hadith movement again divided 
into two opposing groups as it had been happened during the 
life time of Sayyed Ahmad Shahid. 
The death of Sayyed Ahmad was a serious 
misfortune to the cause of the movement in many ways. The 
spiritual leadership of the reformed sect apart, he was a 
man well versed in war and his military training under Amir 
Khan Pindari against the English and the Native Princes had 
fitted him well for leading a Jihad against the 
"un-believers". Abdul Hai, one of the prominent 
leaders of the sect, had died some time before 
1. Ibid. pp. 80-81. 
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and Shah Ismail, another tried Mujahld and a close 
associate of the Sayyed, had fallen along with his chief 
in the battle, of Balakot in A.D. 1831. These calamities 
which carried away their commanders left the religio 
political crusadars without leadership. 
e 
During the later past of his career the thpry 
that Sayyed Ahmad was the Imam of the thirteenth century 
A.H. had gained considerable ground. Among the 
Khalifahs who strenausly proclaimed this doctrine. 
Mawlana Wilayat 'Ali was the most conspricous. He 
recalled to his mind certain sayings of his spiritual 
chief which forbade him to believe such reports. Sayyed 
Ahmad fortold, it is reported, that he would gain many 
victories and that as often as the 'infidels' were 
defeated. Again, the news of his victory over the Sikhs 
and the conquest of Peshawar had reached India very 
recently and this intelligence seemed further to 
discredit the news of his death to his ardent followers 
led by Wilayat 'Ali . 
At the time of Syed Ahmad's action against the 
Sikhs at Balakot, a portion of his army under Muhammad 
Qasim was absent at Muzaffarabad on an expedition. On 
hearing of the (disaster) at Balakot, this branch of 
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army, effecting a junction with the remnant at Balakot, 
moved over to Sitana. After some consultation with the 
leading members of the sect, they decided to remain at 
Takhtaband in Banair, in which the family of Sayyed Akbar 
Shah, a formctr ally of Sayyed Ahmad, wielded 
considerable power . Meanwhile, searching enquires were 
made as to the truth of the news of Sayyed Ahmad's 
death. Some thought that he was really dead while 
others, including Qasim himself, firmly declared that he 
was not dead but had disappeared in thick of the battle. 
Sayyed Ahmad's wife and some of his relatives, to when he 
is reported to have prophesied his disappearence, held 
the same view, so that the rumour spread to the great 
2 
relief of the more zealous 'Muhammadis '. 
Latter from Qasim to several Khalifahs of Sayyed 
Ahmad in India, giving details of the disaster and the 
disappearence of the Islam in the thick of the battle, 
convinced the Headquarters at Patna that the leader was 
3 
not dead . The Patna leaders Wilyat 'Ali and Inayat Ali, 
now redoubled their efforts to revive the religious zeal 
of the 'Muhammadis' for Jihad . 
1. Calcutta Review No. CI, 1870, p. 186. 
2. Sawanih Ahmadi, op. cit., p. 137. 
3. Wilayat Ali and his brother Inayat Ali reportedly 
went to the frontier themselves and came back 
satisfied that the Imam was not dead had disappeared 
sec. S.R.B.G., XLLII, Trial of Ahmadullah, p. 131. 
4. Ibid. 
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Most important followers of Mawlana Wllayat 
'All are given below : Shah Muhammad Ishaq Dehlawi, Shah 
Muhammad Yaqub Dehlavi, Mawlana Inayat Ali f1207-1274 
brother of Mawlana Bilayat Ali), Mawlana Muhammad Ali 
Rampuri, Mawlana Zainul Abedin, Mawlana Talib Ali; 
Mawlana Farhat Husain Patna (1226-1274 A.H.), Mawlana 
Abdullah f1246-1320 A.H. eldest son of Mawlana Bilayat 
Ali) other sons of Mawlana Bilayat Ali are, Hedayatullah. 
Abdur Rahman, Mawlana Abdul Karim (born in A.H. 1255), 
sons of Mawlana Bilayat All's brother are, Mawlana Abdur 
Rahim (he was jailed in Andaman, 1251-1341 A.H.), Mawlana 
Ahmadullah fdied in Andaman 1223-1298 A.H.), brother of 
Ahmadullah are, Mawlana Faiyaz Ali (bron 1233), Mawlana 
Yahya Ali (born A.H. 1243 & died in A.D. 1868), Mawlana 
Akbar Ali, Mawlana Ja'far Ali (Thaneswari Tailed in 
Andaman), Mawlana Zillur Rahman (Burdwani) , ) , Mawlana 
Badiuzzaman (Burdwani) Mutawalli of Misriganj Masjid, 
Calcutta), Mawlana Abdul Jabbar (Imam of Misriganj Masjid 
and Printed of pamphlet related to the movement), Mufi-
juddin Khan (Hakimpur, 24th Pargana) , Janab Jalil Bakhsh 
(Birua Dacca), Mawlana Noor Muhammad 'Birua Dacca), 
Mawlana Mansoor Rahman Ansari (Dacca), Mawlana Azimuddin 
fDacca), Mawlana Amtnuddin (Narayanpur, Malda, jailed in 
Andaman), Munshi Abdul Hadt (pabna Bangladesh), Munshi 
Abdur Rahman Khan (Pabna Bangladesh), Khandkar Nazibullah 
(Keshar, Rajshahi), Mawlana Karamatullah (Jamira, 
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Rajshahi), Haji Maniruddin (Shahpura, Rajshahi), Khwaja 
Ahmad Khalifa (Nadia, W. Bengal), Janab Mlrza Qazl 
(Kumarkhali, Bangladesh, Jailed in Arabala), Bukhand 
Mandal Shahid (Metia Buruj, Calcutta) . 
Bengali Muslim those who directly associated 
with Mawlana Abdullah (died in A.H. 1320) the eldest son 
of Mawlana Bilayat Ali in the Able Hadith movement are as 
follows: Mawlana Ibrahim alls Aftab Khan Shahid (Hakimpur 
24th Pargana, Mawlana Abdul Bari (Hakimpur, 24th 
Pargana)., Janab Ibrahim Mandal (Dumka, Murshidabad) , 
Mawlana Raheem Baksh Khan (Dilalpur Bagura), Mawlana 
Abdul Haleem (Dhanaruha, Rangpur), Mawlana Abdullah 
(Rangpur), Janab Masul Khan (Bagura, Jailed in Andoman) 
Janab Ali Mohammad Talukdar (Sondhabari) Mawlana 
Ameeruddin (Daulatpur, Sirajganj), Mawlana Ibrahim 
(Delduar, Mohajere Makki Inate. Shahrullah Mia (Daudzur 
Rangpur), Mawlana Akram Ali Khan (Duari, Rajshahi), 
Janab Haji Badruddin (Banshal, Dhaka), Janab Ameer Khan 
(Calcutta, jailed in Andaman), Janab Abdul Hakeem Khan 
Hakimpur, 24th Pargana), Janab Muazzam Sardar (Chora, 
Satkhira, Khulna jailed in Andaman), Janab Taqi Muhammad 
Khan Shahid (Bagura,Bangladesh), Mawlana Amiruddin (Bari-
shal, Dhaka), M&ulan Abdul Quddus, (Jangipur, Maid a , 
1. Able Hadith Parichiti, op. cit., pp. 81-82 
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Danajpur), Mawlana Rahimullah (Nakhari, Dinajpur), 
Mawlana Shah Muhammad (Dinajpur), Mawlana Tarlqullah 
(Kalitala, Murshidabad), Al-haj Naziruddin Khan alias 
Jibar Khan (24th Pargana district Judge at Murshidabad 
court, West Bengal), Khwaja Ahmad Khalifah Nadia), 
Khandakar Zaban Ali (Pabna, Bangladesh). 
A part from the above followers of Mawlana 
Bilayat Ali and Mawlana Abdullah a large number of other 
Bengali disciples who alao joined the Ahle Hadith 
movement, names of them are not known to us . 
Mawlana Abdus Samad Murshidabadi and Mawlana 
Zillur Rahmand both they received Khilafat from Sayyed 
Ahmad Shahid and got permission to intitate disciples. 
The most important disciples of Mawlana Abdus Samad and 
Mawlana Zillur Rahman are as follows : Mawlana Karamat 
Ullah of Jamira (Rajshahi), Mawlana Khandekar Abdur 
Rehman of Keshar (Rajshahi), Khwaja Ahmad Khalifah 
(Nadia), Mawlana Muhammad Ibrahim (Polladanga, 
Murshidabad), Munshi Fasihuddin (Chandghar, Nadia). 
There are three most important centres for the 
propagation of Ahle Hadith doctrines and Jihad movement 
in Bengal are, Narayanpur in the district of Murshidabad 
(W. Bengal), Hakimpur in the district of 24th Pargana 
I. Ahle Hadith Parichiti, op, cic, pp. 83-84. 
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(W.B.) and Rajshahi (Bangladesh). Mawlana Inayat All 
preached Ahle Hadlth doctrines In Hakimpur and Hakimpur 
became the centre for Ahle Hadith propagation in West 
Bengal. On the other hand Mawlana Bilayat Ali made his 
centre in the village of Shabpura in the district of 
Rajshahi Dhaka. Mawlana Bilayat Ali was forcedto leave 
twice from this village under 144. 
Mawlana Inayat Ali had his marital relation with 
.his village, e.g., Hakimpur (W.B.). It is he who 
preached Ahle Hadith doctrines in Calcutta, 24th Pargana, 
jessor (Bangladesh, Khulna, Dhaka, Maymansingh, Rangpur, 
(in Bangladesh, and Dinajpur (W. Bengal) . 
Another important disciple of Mawlana Ishaq was 
Mawlana Muhammad Abdullah of Mau-Ayemanear Illahabad. He 
also came to Bengal and had his preaching centre in the 
village Jamira (Rajshahi, Bangladesh). His chief 
follower was Mawlana Karamatullah a student of Mawlana 
Zillur Rahman Mongal Kothi (Burdwan). He preached Ahle 
Hadith doctrines in the district of Rajshahi, Nadia, & 
Murshidabad. He died in the village Btlbaria in the 
district of Murshidabad. 
1. Ahle Hadith Parichlti, op. cit., pp. 83-84. 
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The said Bengali Muslim followers of Mawlana 
Wilayat Ali, the then the imam of the Tariqah-i-Muhammadiah 
movement or Ahle Hadith movement. Mawlana Inayat Ali and 
Abdullah played the key role in the Jihad movement of 
Sayyed Ahmad Shahid after his death in A.D. 1831. It is 
said that, the stage had been fully prepared in India by 
exertion of Wilayat 'Ali and Inayat 'Ali with their 
headquarters at Patna. They organised a perfect 
machinery for the dissemination of the doctrin of Jihad 
and their propaganda tour all ove Bengal and Bihar 
roused the enthusiasm of their followers to fever it. 
Wilayat Ali, the chief of the Panta organisation, had 
engaged himself in preaching Jihad in Southern India, 
when the news of the disaster of Balakot reached him. He 
had then repaired to Azimabad and had roused the 
disheartened 'Muhammadis' to action. As the 
acknowledged head of the Patna camp, he had sent his 
brother, 'Inayat 'Ali, to Bengal to preach Jihad. After 
a stay at Azimabad for two years, coordinating the 
activities of the agents spread over the country, he 
himself followed his brother to Bengal and the exertions 
of these two men especially were behind the steady flow 
of men and money to the camp at Shikarpur in Sind. He, 
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at once, sent his brother 'Inayat All to the frontier and 
engaged himself in Bihar and Bengal in the task of 
collecting money and recruiting warriors for the 
front^. 
On his arrival at the frontier camp, 'Inayat 
Ali took over the command from Qasim and at once drew up 
a plan of immediate action against the Sikhs. The field 
of Balakot bore very unpleasant momories and as if to 
retaliate he attacked the sikhs under Golab singh and 
drove them out of Balakot . The old tactics of playing 
upon the hatred of the hill chief against the Sikhs were 
adopted and like his predecessors. Sayyed Ahmad and Shah 
Ismail, he too gained some success in the filed of 
diplomacy. The exploitation of real or supposed 
grievances against the Sikh Government was pursued as the 
surest way of building a coalition of the disaffected. 
Najif Khan, ruler of village Kahan near Balakot, applied 
for help to Inayat Ali. Mean while, fresh levies had 
arrived from the headquarters under one Zain-Alabedin. 
This man had became a disciple of Wilayat Ali while the 
latter was in the Dacca, trouble in Hyderabad between the 
ruler and his 'Muhammadi' brother Mubariz al-Dawlah, led 
to the arrest of the latter, and better persecution of 
the sect followed ; but Zain-al-Abedin with some other 
1. Sawanih Ahmadi., pp. 159-160. 
2. Sawanih Ahmadi, p. 160. Calcutta Review, No. CI, 
1870, 0. 169. 
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Muhammadi's escaped being arrested and fled from Hydrabad. 
Subsequently, on being commissioned by Wilayat Ali, he 
toured the Eastern district of Bengal, where his success 
as a preacher was remarkable . 
On receiving orders to join the Imam, he is 
reported to have set out for the frontier, followed by 
upward of 1,000 recruits who passed through British 
territories in small batches to escape observation, when 
he reached the frontier camp, he was placed in command of 
a detachment to help Najif Khan against the Sikhs, but 
in the engagement which followed, he suffered serious 
reverse and returning from Bala Kot gave up the command 
2 
and retired from any active part in the Jihad . 
The defeat unnerved the impulsive and emotional 
though pious enthusiast Zain al-Abedin. He became 
restless and his agitated mind goaded him to a 
desperate action. Up to this time the promised 
leadership of the Imam had not materialised. The 
ignorant followers were deluded by Qasim and Mulla 
3 
Qadir into a belief that the Imam was living in a cave 
near Kawai but none was allowed to approach the mountain 
1. S.A., pp. 160-161. 
2. Calcutta Review, No. CI, 1870, p. 189; J.B.R.S., 
Vol. XIV, p. 356. 
3. One of the frontier chiefs frindly with the 'Muhammadl; 
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to verify the truth of this statement. Zain al-Abedin to 
set the doubts of his mind at rest, secretly visited the 
place, and disregarding admonition, entered the cave to 
find to his great disappointment three figures of straw 
stuffed in goats' skin representing the Sayyed and his 
two servants . 
Shocked by this disclosure of the froud and 
having lost all confidence in the leaders, Zain al-Abedin 
fled from the frontier with some of his immediate 
followers to save, as he said, his oul from sin' and on 
reaching Calcutta tried to persuade others not to trust 
'idolators' in the frontiers . This action on his part 
gave a setback to the cause of Jihad, and it appeared as 
if the cause would no longer be taken up by any sincere 
'Muhammadi'. But the strenous exertions of the Patna 
leaders once more succeeded in playing upon the credulity 
of the ignorant and kept up the zeal and piculiar 
3 
interest in the 'holy war against the 'infidels' . 
The death of Ranjit Singh left the Punjab a prey 
to political convulsions and the successive governments 
found it almost impossible to control the unruly and 
1. See the letter of Zainul 'Abedin giving details of 
the whol fraund Hunter, op. clt., p. 49 and also 
Calcutta Review, No. CI 170 pp. 190-192. 
2. J.B.R.A.S., Vol. XIV, p. 356. 
3. Calcutta Review, No. CI, 1870, p. 192. 
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and disciplined Khalsa Army. The Darbar at Lahore saw 
in the commitment of rebellious troops to a foreign was 
the only chance of maintaining its political existence. 
The war with the English, which the impolitic conduct of 
the Sikh leaders provoked, led to discomfiture of the 
Sikhs and the partial destruction of the Khalsa and the 
formation fo native government under an English Resident 
at Lahore. 
Taking advantage of this political chaos the 
'Muhammadis' took possession of Balakot and were 
preparing themselves for an attack against Muzaffarabad 
when the desertion of Zain al-'Abedin with his followers 
led to the abandanment of the ambitious programme. For 
some time after this desertion, the energy and tack of 
the 'Muhamraadi' leaders were directed towards 
consolidation of their followers and intensification of 
their propaganda drive in favour of the Jihad. This 
done, as if to give vigorous impulse to the movement, 
'Wilayat 'Ali, the cheif of the sect, accompanied by his 
son 'Abdulah and some prominent 'Muhammadis' of Patna -
Fayyad 'Ali, Yahya Ali, Akbar Ali went to Balakot and 
joined 'Inayat 'Ali. His younger brother Farhat Husain 
remained in Patna as his Agent. 
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The expediency of continuing the Jihad was now 
debated upon among the leading members of the sect, 
prominent among whom were Wilayat Ali, Inayat Ali, and 
Maqsud Ali. Maqsud Ali proposed the abandanment of the 
Jihad if the theory or the false news of the Imams 
reappearance was still maintained and if arrangement 
were not made to carry on the war in the name of some one 
else whose existence was not open to question. Wilayat 
Ali was elected the Amir and the war against the Sikhs 
under Golab Singh, Governor of Kashmir, was resumed with 
full vigour. The Sikhs were driven out of Muzaffarabad, 
were defeated a second time at Mansehra and the whole 
territory along the left bank of the Indus from Haripur 
to Kagan, from Sitana to Kashmir passed into the hands 
of the Muhammadis . This loss of the territory must have 
told upon the nerves of Golab Singh who now sought peace 
with the crusaders. Wilayat Ali demanded the right of 
the Muslim, in the Punjab to slaughter cows and to 
observe their religious rites freely and openly. The 
talks did not materialise into settlement and the war 
dragged on for one and a half years more . It was the 
interposition of the British that ended the desultory 
1. Calcutta Review, No. Cll, 1870, p. 381. 
2. S.A., P. 161. Ja'far Thanes wari tells us that Wilayat. 'Ali 
asked Golab Singh to embrace Islam as one of the condition for 
the Muhammadis' withdrawing from the conquered territories. 
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war. A clash with the British forces followed by the 
treachery of Zamin Shah, the chief of Balakot and former 
ally of the 'Muhamm adis, made it impossible for the 
crusaders to retain for long the conquered territories. 
Wilayat 'Ali decided to fall back to Swat, the territory 
of AkbarShah, a friend of the sect, but on the way from 
Balakot to Swat, he and Inayat Ali with a large number of 
followers fell into the hands of Agnew and Lumsden at 
Haripur. One section of the 'Muhammadis', numbering 
about 300 under Awlad 'Ali however, escaped into Sitana . 
Wilayat 'Ali and Inayat 'Ali were made to disband the 
remnant of their followings and were sent to Lahore. Sir 
Henry Lawrence in a note, dated, 13 April 1847, observed 
that they were Ghazis, and being considered dangerous 
characters were forwarded under custody back to their 
homes, at Patna. The Magistrate of Patna, in a proceeding 
of 23 July of the same year, demanded security from 
them. This was given by Hashmat Dad Khan and Dilawar 
'Ali Khan, two of the most wealthy members of the sect 
Not-withstanding this security which was expressly to the 
effect that they should not leave Patna, Inayat 'Ali went 
over to Bengal a few months after, and started preaching 
Jihad in that quarters. Meanwhile, Wilayat Ali at Patna 
1. Ibid, p. 162. 
2. S.R.B.G., XLII, Trial of Ahmadullah, p. 132. 
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engaged himself in reconciling the Muhammadis' with other 
Muslim sects over theological issues. This controversy 
between the two groups ended in Wilayat 'All's accepting 
a position of compromise . Thus freed from the 
embarrassing situation, he directed his attention to 
renewed preparation for Jihad. Agents were sent all 
over the country and though bound down to. a security, he 
started correspondence with the frontier camp, then under 
Awlad 'Ali^. 
The activities of Inayat 'Ali in Bengal came to 
the notice of the authorities in 1850. He was found 
preaching holy war in Rajshahi, in North Bengal, where he 
was in league with the headman of many villages. He was, 
on this occasion particularly, assisted by one Munir 
al-din and was found urging upon his hearers the duty of 
setting out to join the standard of the faith in the 
west. The proceeding of the Magistrate of Rajshahi, 23 
1. S.R.B.G, pp. 173-174. Wilayat Admitted that though he 
was the followers of the school of Imam Abu Hanifa, 
he could accept any Hadith (trfdition) and remain a 
Hanafite all the same, as, Abu Hanifa had admitted 
that all Hadith might not have been known to him. 
Mvi. Fasi, representing the other party accepted the 
position and a compromise was thus possible. 
2. S.R.B.G., XIV. P. 357. 
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February, 1850, notes that his was the second time 
'Inayat 'Ali had been turned out of the district . 
On his arrival at Patna, he was again bound down 
by the Magistrate in Rs. 1,000/- his surety being Awliyah 
Ali a Muhararaadi of Sadiqpur family. Considering the 
repeated offences of this Muhammadi leader and the nature 
of his teaching, the sum seems to have been calculated to 
add the zest of persecution only, without any way 
depriving him of the probable chances of carrying on his 
work again. Finding the Bengal authorities awakened to 
the nature of his activities Inayat Ali fled to the 
North-West, joined the forntier camp at Sitana and 
assumed the command of the crusaders as the 
2 
representative of his elder brothe Wilayat 'Ali . 
When 'Inayat 'Ali was thus safe in the frontier, 
Wilayat 'Ali, some time in 1850, left Patna with his 
brother Fayyad 'Ali, his son 'Abdullah and some others 
from his own family. He proceded towards the West, 
halting and preaching in several large towns on the way, 
and reached Delhi about a year and half late. In Delhi 
1. S.R.B.G., XLI, Frial of Ahmadullah, p. 132, Taylor, 
W.A. narrative of events connected with my removed 
with my removal from Patna commissioneshing in 1857, 
p. 121. 
2. Calcutta Review, No. Cll, 1870, p. 382, J.B.R.A.S., 
Vol. XIV, p. 357. 
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his sermons attracted considerable attention and we are 
told that even Zinat Mahal, the wife of the King of 
Delhi, became his disciple. The kind of Delhi 
entertained him and gave him a public audience at which 
the British Resident too was present. The king is also 
said to have arranged for him an abode within the royal 
palace. But finding the British Resident inquisitive 
about his name and whereabouts, he left Delhi one night, 
halted for a short while at Ludhiana and then crossed 
over to the frontier. 
It appears that only in one place near the 
frontier was any attempt made by the police to prevent 
his march beyond, the border of the British territories. 
The crusaders escaped, leaving behind some of their 
baggages which were seized by the authoritieis . Once in 
the frontier, Akbar Shah of Swat received him cordially. 
The emigration of a large number of 'Muhammadis' from 
India continued in batches, for some time, presumably 
unnoticed by the Government. This escape of Inayat Ali 
and Wilayat Ali across the frontier in safety calls for a 
commentary upon British rule in India. Only four years 
before, both the brothers had been forwarded in custody 
1. Sawanih Ahmadi., pp. 164-166. 
2. Calcutta Review., No. Cll, 1870, p. 382. 
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to Patna and subsequently, on two occasions, bound down 
to security. The activities of 'Inayat 'All trying to 
Incite his followers In Bengal to a religious war were 
well known to Government and the slow way In which 
Wllayat 'All crossed several hundred miles of British 
territories, taking about a year and half to reach 
destination, should not have escaped the eyes of the 
authorities. It shows the great gulf between the rulers 
and the ruled and betrays a surprising ignorance on the 
part of the Government about the motives of a sect, 
which was by now undoubedly developing an anti-British 
attitude.. 
The arrival of Wllayat 'All was immediately 
followed by discussion as to the programme of action to 
be followed and this the two brothers could not agree. 
Wllayat 'All was deeply religious and sincere in his 
conviction but his enthusiasm . for the faith was not 
that wild and fanatical kind which loses all control and 
looks upon wordly prudence as a religious weakness. His 
extensive tour over British possessions had afforded him 
an opportunity to estimate more truly than his brother, 
the might of the British arms which had broken the 
Marathas, scattered the Plndarles, curbed the Amirs of 
Slnd and destroyed the restless Khalsa. In the face of 
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so formidable an enemy, with which it was impossible to 
measure sword, he had satisfied his troubled conscience 
by fleeing from Darul Harb for the time being and he 
showed an inclination to make adequate preparation and 
wait for the reappearance of Sayyed Ahmad when the number 
of crusaders and the leadership of the Imam to appear 
might assure some chances of success . His belief in 
that lucky movement was so strong that he was most 
unwilling to put to risk his followers at the moment. He 
was sure that a premature move at that stage would open 
the eyes of the British which might mean an immediate 
stoppage of supplies from British India. But his 
brother Inayat 'Ali was blind to all there considerations 
and he thought that faith in the missionwas all that was 
necessary for success. In this attitude he seems to have 
been guided by the example of the Prophet's conquest of 
Makkahwith an inferior army. 
The colony was thus thrown into confusion the 
Bengalis mostly ignorant and desperate supporting 
•Inayat Ali' for immediate action and the Hindustains 
n 
supporting Willayat 'Ali in his plan of preparation . The 
1. Ind. Sec. Cons., 26 Nov. 1852, No. 64 Enclosure No. 
42 (Deposition of Khuram Ali) to Punjab Board of 
Administration's letter, 23 Oct. 1852, addressed to 
secy, of India. 
2. Calcutta Review, No. Cll, 1870. p. 383. 
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itnininent clash between the two groups was averted by the 
personlity of Wilayat 'All whose appeal to avoid 
bloodshed touched the hearts of the crusaders and won for 
him the day. 'Inyat 'All, in disquest, left the place with 
three to four hundred followers for the territory of Sayyed 
'Abbas, leaving the leadership to his elder brother . 
Within a few months after this incident Wilayat 
All died (1269 A.H. 1852 A.D.) and the way was thus 
prepared for Inayat 'All to take over the command and 
launch his ambitious programme of action in the way he 
2 
thought best . It was at this stage, however, that the 
anti-British activities of the 'Muhammadis' came 
prominently to the notice of the Government by the 
accidental disclosure of a plot against the Government. 
In 1852 a clue to the treasonable 
correspondence was seized by the Punjab Government, which 
disclosed an attempt of the 'Muhammadis' to tamper 
with the fidelity of the fourth Regt. of native Infantry at 
Rawalpindi the Regiment that would have been, 
perhaps, the first to be despatched against the Sitana 
crusaders on their invading the Punjab. The 
1. Sawanih Ahmadi., p. 167. 
2. Calcutta Review, No. C 11, 1870, p. 384. 
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intelligence of the conspiracy was received from an 
anonymous letter addressed to Major, Deputy commissioner 
of Hazara, and received by him on 3 July 1852; it was 
supposed to have been written by one of the deserters of 
Sitana camp. It stated that Wilayat 'Ali, 'Inayat 'Ali, 
Fayyad 'Ali, Yahya 'Ali, of 'Azimabad and Khurrem 'Ali 
of Dinapur, were encamped at Sitana "in alliance with 
Sayyed Akbar Badshah to do battle with the Sarkar", 
government, and that Farhat 'Ali, brother of Wilayat 
'Ali, and Ahmadullah, brother of Fayyad 'Ali, Tahya 
'Ali, at their homes in 'Azimabad, Patna, were collecting 
money from people and sending weapons and supplies to the 
frontier . 
The latter further stated that Jawhar 'Ali, 
Kalimuddin and Qasim 'Ali of Bengal, in connivance with 
Waliullah and Rahmatullah, Munshi and native doctor 
respectively of the fourth Regiment, purchased guns and 
swords and sent them by night to the frontier. The 
location of fifty armed men on their way to the frontier 
was also indicated . One native doctor of the Regiment 
1. Ind., Sec. Cons., 26 Nov. 64: Enclosure to No. 2631 
of Commissioner and superientendent, Jhelum, to 
commisioner, Rawalpindi. 9 July 1852. 
2. Ibid., 50 Matchlocks purchased through the soldiers 
of the Regiment, some swords and 100 rupees worth of 
long cloth were reported to have been already sent to 
the frontier. 
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who had disappeared some months ago was now learnt to be 
with the crusaders too. On the representation of the 
Punjab Board of Administration, searches were institued 
all over India in suspected quarters and reports 
received established the case of a cos piracy against 
the Government. 
The Magistrate of Delhi, acting on the 
demi-official note from Rawalpindi searched the house of 
Mirza Amir Beg and obtained a quantity of papers, and 
correspondence which showed that the 'Muhammadis' of 
Sitana "found both sympathy and countenance at Delhi and 
that several Mohamedans of this place were in 
correspondence with the Moulavees of Patna and with the 
parties of Sitana Moulavees who left the last named city 
about two and half years ago on a preaching crusade 
towards the North West . Some more houses were searched 
and the enquiries thus conducted led Reberts, Magistrate 
of Delhi, to conclude that the 'Muhammadis' tenets 
prevailed "among a good many of the lower orders of the 
Mohamdens" and that meetings were daily held to which 
none but converts over admittted " but the main purpose 
of the address seemed to be that the faithful should 
leave this country". From what he had heard and 
1. N.W.P.Pol., Foreign Department, 14 Sept 1852, No. 11 
Roberts to Metcalfe, 1st September 1852, Para. 1, 
enclosure to No 678 Metealfe, Agfat Delhi to secy. 
Govt, of N.W.P., 3 Sept. 1853. 
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ascertained from correspondence he considered it proper 
to state that if there was one place more than another 
whetfi'Muhammad ism' prevails it was Tonk . Besides the 
papers of treasonable nature seized, a couple of new 
rifles were obtained in Amir Beg's house, admitted by the 
2 
latter to have been meant for the fontier . 
A search in Bareily led to the arrest and 
confinement of one Haider Khan for certain correspondence 
found in his possession. Here, however, on further 
enquiry and investigation it was found that the 
conspiracy involved very few "the amount of arms and 
money collected being ridiculously small". But 
literature seized were of an excitable nature dealing 
with Jihad and virtues accompanying such actions on the 
part of the faithful . 
The correspondence in Government hands received 
from several places revealed the attempt made by the 
leaders of Patna and their agents at Sitana to tamper 
with the fidelity of the Native army. Although direct 
1. Ibid., Robert to Panjab Board, 30 Aug 1852, Para. 4. 
2. Ind. Sec. Cons., 26 Nov. 1852, No. 64, Magistrate of 
Bareily to Secy. Panjab Board, 24 Aug. 1852, 
(Enclosure No. 51 to No. 1057 of Panjab Board of 
Government of India, 23 October 1852. 
3. Ibid., Enclosures Nos. 10,45 and 52 to Panjab Board's 
No. 1657 of 23 October 1852. It was found that some 
sepoys an secruing discharge on some plea had 
actually joined the crusaders. 
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evidence under this head could not be had, there was 
certainly much, we are told, that was suspicious in the 
terms of the letters written by the Sepoys . Even some 
native officials were not above suspicion . 
One of the letter indicated the route from 
Patna to the frontier stating as many as 52 stages in 
each of which ther recruits were assured safety and 
support ^om persons named in the list against each 
station. The depositions of Waliullah, Regionental 
Munshi of 4th No. 1., 'Abbas 'Ali of Bengal, Agent at 
Loodhiana, and Khurram 'Ali of Patna, stationed at 
Rawalpindi, proved Bengal and Bihar to be the main 
recruiting ground of the sect and furnished a list of 
persons scattered over the whole country, maintaning 
correspondence with Patna Headquarters and Situna Camps. 
That Wilayat 'Ali had some 500 armed men under him 
preparing themselves eventually to f ight the British was 
proved beyond doubt. A batch of recruits, on way to the 
2 frontier, was arrested at Loodhiana by Major Glodney . 
Meanwhile, on the representation of the Panjab 
Government, the Magistrate of Patna searched the house of 
1. Ibid., Enclosures Nos. 10,45 and 52 to Panjab Board's 
No. 1657 of 23 Oct. 1852. It was found that some 
sqjoys on secruing discharge on same plea had 
actually joined the crusaders. 
2. Ibid., Enclosures, 16,42, 47 and 48. 
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Husain 'Ali Khan, Khansamah of Ahmadullah, to whom, it 
appeared, letters were directed as a blind. Infromation 
was, however, received through a native doctor who arrived 
from Lahore a ouple of days before the search was 
instituted and the conspirators were thus put on their 
guard and the correspondence in possession destroyed. 
Though defeated in his attempt to seize positive proofs 
of complicity, the Magistrate reported to Government in 
a letter, dated 19 August, that the 'Muhammadi' sect was 
then on. the increase and that Jihad was preached in the 
houses of Wilayat 'Ali and Ahmadullah and his father 
Ilahi Bakhsh. He further reported that these 
'Muhammadis' were in league with the police and that 
Ahmadullah had assembled six or seven hundred men in his 
perraises prepared to resist the standard of revolt . 
The subject came before the Government of India 
and immediately after the search at Patna the Governor 
General, Lord Dalhousie, recorded a minute on 26 
August 1852 to the effect that the fact of treasonable 
correspondence being carried on between Patna and the 
frontier was known to Government. While not attaching so 
much importance to the subject as the Magistrate of Patna 
1. S.R.B.G., XLII, Trail of Ahmadullah p. 133; Taylor 
Narrative, Part 1, p. 122. F.H. 
246 
did he nevertheless, directed that the conduct of the 
parties implicated should be closely watched and in the 
event of assemblage of large number of person as alluded 
to by the Magistrate, to take "proper measures for 
preserving the public peace and upholding the authority 
of the Government . 
The information received from the Panjab 
authorities called for a second Minute by the Government 
General, dated 7 September 1852. The correspondence laid 
before him showed that although the 'fanaties' at the 
frontier asked for money, arms and recruits, they have 
obtained "very little of the one and very few of the 
other". He did not doubt, however, that a treasonable 
correspondence was all the while maintained from the 
Headquarter of the sect at Patna and that several parties 
had actually joined the Ghazis at Sitana; he himself saw 
a ballad, printed at Calcutta, some thousand copies of 
which had been circulated, invoking "all true Musalmans 
to join the standard of the faith and rise against the 
Infidel". But he considered the number of 'Muhammadis' so 
engaged to small and though that it was nothing more 
serious than the intrigue that could "at all times be 
1. Pari, Pop., Vol. XLIV, 1872, p. 610, Minute of 
Dalhousle, 26 August 1852, Paras, 2 & 3, (Enclosure 
to Beng. Pub. Letter. 4 March (No. 10) 1853. 
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expected among the Musalmans of India" . Neverthless, he 
directed the Board of Administration "to watch closely 
persons and correspondence that may be suspected" and on 
proof of complicity in this : reason of any Government 
officer "or Indeed any British subject no leniency should 
be shown". He though especially that "on example should 
be made of regimental Munshi of Irregular Cavalry 
Regiment at Rawalpindi who has been the channel for this 
seditious correspondence against the Government at the 
2 
very time that he was eating its salt" . 
The Punjab board of Administration, under 
direction of the Government of India, directed the Deputy. 
Commissioner of Hazara to imprision all "Hindustani 
fanatics" from Sitana, taken in arms. The chief agents 
of the conspirators, 'Abbas 'Ali, "Maqsud 'All and 
Waliullah (regimental Munshi) were ordered to Lahore to 
take their trial. The Government of India was approached 
for direction with regard to other inferior "traders" ' 
about 50 in number. The Board suggested that "they be 
required to give security for future good conduct and 
1. Pari, Pop.,Vol. XLIV, 1872, paper 161, Minute 7 Sept 
1852 paras. 3 & 4 Enclosure to Ind. See letter, 22 
Sept 1852 fNo. 44). 
2. Ibid., para. 6. 
3. In their correspondence the 'Muhammadis' used the 
word Bepari' traders a code to denote a crusader. 
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placed under surveillence". With regard to Sepoys Noor 
Muhammad and Abdullah of 64 N. 1., the Board suggested 
that unless they were found seriously implicated "they be 
summarily discharged forwarded to their village and 
there watched by the police" . 
The 50 minor culprits were directed to be 
dismissed with warning, with security in case of some 
among them of substance. The man of the 64 No. 1, were 
to be tried if there were grounds for such a trial. But 
with regard to the suggestion of the Board for an attack 
upon Sitana, to Governer General was in favour of leaving 
the conspirators alone so long they were quiet "since 
this is not", he records", a propilious time for such a 
movement. We have already irons enough in the fire on 
the North West frontier without heating another 
2 
unnecessarily" . 
On further consideration of the subject, the 
Governor General showed more inclination to be liberal in 
dealing with the culprits. In a subsequent Minute of 19 
November, the Governor General only laid emphasis upon 
the trial of the Munshi of the fourth Regiment No. 1, as 
he was not in favour of giving "undue importance to 
1. Ind. Sec. Cons., 26 Nov. 1852, No. 63, Secy Punjab 
Board to Secy. Govt, of India. , 23 October, 1852, Paras 6 & 9. 
2. Ibid., Paras 2-7, 9; see also Beng. Sec. Letters 1852 
Vol. 37, pp. 273-275, No. 59 of 10 Dec. 1852. 
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the affair by trying others". He would "take security, 
warn and no more" . 
The reason for this indifference was that the 
crusaders uptil then had made no direct attack upon 
British territory and that there had been a very 
insigniticant response to the appeal of the leaders by 
the Muslims in general. Besides, ever since the conquest 
of the Punjab, the Governments of India, like all other 
Governments of the past in that quarter, had been 
involved in unending series of border disturbances. 
The tribes in the frontier gave no rest to the Government 
and constant movement of troops to punish recalcitrant 
tribes had almost become regular business of the Punjab 
2 
Board of Administration . It is but natural for Lord 
Dalhousie, therefore, to avoid any further 
complications, if possible. In this decision to take the 
matter lightly, he seems to have been greatly influenced 
by some members of the council. "The correspondence 
between the Sayyed Ahmadees", write F. Currie, one of the 
Members of the Council, "of a more or less treasonable 
1. Ind. Sec. Cons., 26 December, No. 68 : Minute, 
19, November 1852. 
2. For frontier disturbance se Ind. See Cons., 25 
January, 22 March, 26 April, 31 May, 26 July, 30 
August, 25 October, 29 November and 27 December 1850, 
also Beng. Sec, Letter, Vol, 1852 No. 22 of 12 May 
and No. 25 of 15 June 1852. 
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character has been going ever since the Sayyed's death 
namely 20 years ago, but it has come to nothing". He 
doubted the propriety of putting any of these parties on 
their trial, without some more spectific offence than the 
Board brought against them. "Their cause", he records, 
"is not prospering and if let alone will not do so; while 
there is no saying what the stimulus of punishment and 
pursecution might do for it" . All these suggestions 
and considerations led the Governor General in Council to 
deal leniently with the conspirators. 
A prosecution was, however, started and the case 
was definitely proved against five Muhammadis; On 12th 
May 1853, two (including Waliullah) were sentenced to six 
years imprisonment and the remaining three to four years 
imprisonment each. In course of the trial the connection 
2 
between Patna and Sitana was again clearly traced . 
While the search and trails were going on in 
India, the 'Muhammadis' at frontier were not idle. Their 
new leader 'Inayat 'Ali had succeeded in enlisting the 
support and sympathies of the Akhond of Swat and the 
Sayyed of Sitana, but circumstances, at this stage of 
1. Ibid., No. 66; Minute F. Currie, 17 Nov. 1852. 
2. S.R.B.G., XLII, Trail of Ahmadullah, p. 133; Narrative 
etc.. Part II, p. 262; also paras. 178-9 of the Judge 
ment of A. Roberts In subsequent Muhammadl Trial of 
1864-1865. 
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preparation, brought him into collision with the British. 
The recruits from India hitherto passed over to Sitana 
through the territories of Jahandad Khan, ruler of Amb. 
This cheif had, of late, become a feudatory of the Britl* 
and refused passage to the crusaders any more. In fact, 
a group of 'Muhammadis' while attempting to force a 
passage, was plundered by Jahandad's people towards the , 
beginning of 1852. 'Inayat 'Ali was stung by the insult, 
declared a holy war against Jahandad Khan, now adjudged a 
Kafir, and at the instigation of the chief of Swat 
marched down the hills and occupied Ashura, a village 
within Jahandad's teritories. In this attack upon Amb, 
'Inayat Ali seems to have made a pact with the Husainzais, 
were also engaged at the moment harassing Jahandad . 
Jahandad, who was to meet Major Abbott, informed the 
British Government about his difficulties and hurried 
2 
towards Amb where his family was then residing . 
The Hindustanis then pushed on an drove 
Jahandad into a foot, which was subsequently besieged. 
Forced by circumstances, Jahandad made show of 
submission and agreed to hold Amb as a feudatory, 
whereupon 'Inayat 'Ali withdrew to Ashura. 
1. Beng. Sec. Letters, 1852, Vol. 37, p. 194, Letter. 
No. 40 of 7 Sept. 1852, Para 2. 
2. Ind. Sec. Cons., 26 Nov. 1852, No. 77, Lt. Col. 
Mackeson, Commissioner and Supdt. Peshawar to Secy. 
Board of Administration, Lahore, 30 Sept. 1852. 
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The British authorities haid been already 
approached by Jahandad's emissaries for help. The 
Punjab Board of Administration accorded sanction to Lt. 
Col. Mackeson to move troops to the frontier and sought 
permission for further movement from the Government of 
India . The Governar General, in his Minutes of 10 and 12 
November 1852, deprecated movement of troops in support 
of Jahandad Khan at that time of year and suggested that 
if aperations were at all needed they should not be 
commenced till the proper season in Sprin, when the 
troops, with safety to themselves, would be capable of 
"inflicting the largest measure of injury upon their 
enimies". L. Cal. Mackeson was, however, permitted to 
move with the small force at his disposal to the aid of 
Jahandad, if though necessary . 
The British army crossed the Indus and advanced 
to cut off the 'Muhammadis' from their strong hold by 
occupying the pass between Ashura and Sitana, while 
Jahanbad, breaking his recent agreement with 'Inayat All 
marched down from the North and blocked the way to Amb. 
•Inayat Ali saw the danger and rushed towards the pass, a 
race for which betwen him and the English followed. 
' Inyat Ali with the main body of his crusaders, managed 
1. Ibid, Nos. 96, 97, Minutes of G.G. 10 and 12 November, 
Zo<i 
to escape into Sitana, but the rear guards under Khurram 
'Ali were cut to pieces. The hill tribes who had joined 
'Inayat 'Ali, were then suppressed. The gallantry of 
Col. mackeson in inflicting such a crushing defeat upon 
the 'Muharamadis' and the Husainzais was highly praised 
by the Government of India and the court of Directors . 
Golab Singh, the former enemy of the 'Muhammadis' placed 
his troops at Muzaffarabad under the British; the 
frontier was thus brought under control and vigilantly 
2 guarded . 
This defeat and disconfiture of the Muhammadis 
obliged 'Inayat 'Ali to adopt a more cautious policy, 
and for some years the frontier remained comparatively 
quiet. He now applied himself to the task of 
organisation and consolidation, firing his followers with 
a hatred of the English infidels. His followers were 
daily drilled and on parade werp taught to recite songs 
extolling the glories of Jihad; on Fridays they were also 
addressed after prayers on the joys of paradise 
exhorting them to wait patiently for the reappearance of 
1. Board's Draft of Secret Letter'to India, No. 1540 of 
22 March 1853, para. 4. 
2. Ind. Sec. Cons., 29 December 1852, No. 116, Mackeson 
to secy. Board of Administration., 11 Nov. 1852; No. 
126, Minutes of G.G. 9 December. 1852, also No. 128, 
Secy. Govt, of India to Secy. Bd. of Adm. 15 Dec. 
1852. 
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the Imam, when victory against the 'Infidels' would be 
assured. In the Ode on Jihad, which was constantly 
recited, his followers at this stage of inactivity seemed 
to have enough food for excitement and enthusiasm . 
After the mutiny of the 55 No. 1, at Huti 
Mardan, some mutineers fled to the hills bordering on Swat 
and a few of them joined 'Inayat's camp at Mangal Thana, 
west of Sitana. 'Inayat Ali' felt himself once more 
somewhat strengthened and calling on his friend Mubarak 
Shah, the chief of the Sayyeds of Sitana, to join him, he 
moved down with his force and encamped at Chinghai, with 
the object of attacking British possession in the Yusufzai 
country. The people of Nowakilla, then under the British, 
were ignorant and fanatical and being imbued with restless 
spirit common to all border people, were not avetise to a 
change of master. A detachment of 200 infantry with 120 
horsemen of Mubarak Shah occupied Nowakilla but they were 
soon completely rooted by the British and their leader 
hanged. Thereafter, Inayat Ali effected a junction with 
the tribes of Bonair and Swat and occupied Narinji, a 
village at the border of British territoires. The Deputy 
Commissioner, Peshawar, on hearing of the news, marched out 
with all available troops and, after two close attacks, 
drove the, 'Muhammadis' to Chinghai and Bag'^ . 
1. For translation of the ode see Cal. Review No. C-II 
pp. 396 - 397. 
2. Calcutta Review, No. C II, 1870, pp. 398-399. 
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These defeats seemed to suggest to hithrto 
restless 'Inayat 'All the inexpediency alone against 
the British Government, the chances of success lay only 
in effecting a combination of all frontier tribes. This 
he now attempted to do by making large presents to the 
heads of different tribes and trying to cultivate their 
good will by all possible means. A night attack on the 
Assistant Commissioner at Nawakilla was at the same time 
magnified into a victory and the spoils distributed 
liberally among the tribes. Meanwhile, connection with 
the recruting ground in Bengal and Bihar was maintained 
in spite of all handicaps. Came the Mutiny of 1857 which 
instead of being a source of helps, rather curtailed his 
enter-prise in the frontier. The Commissioner of Patna 
arrested all the leading 'Muhammadis' to counteract any 
possible mischief by them . The fords across the 
frontier were jealously guarded and the communication 
with the Lower provinces was made impossible. Want of 
money and recruits rendered all efforts of 'Inayat ' Ali 
ineffective. He sold his belongings to maintain his 
establishment but want of money even then remained; he 
was compelled, ill and dispirited, to leave chlnghai for 
Swat but died on the way in 1857'^ . 
1. Correspondence Connected with the removal of Mr. W. 
Taylor from his Commisstonership of Patna, pp. 19-20. 
2. Calcutta Review, No. C II, 1870, p. 399. 
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The death of ' Inayat 'Ali did not involve any 
change in the attitude of the 'Muhammadis'; the political 
aim and the programme of action of those who thereafter 
led the movement remained the same . 
Thus ended the career, under conditions of 
of acute distress, of one who, having dedicated himself 
to the noble cause of freeing his country from foreign 
thraldam, had left behind a happy and affuent home. The 
least we owa to his memory is to acknowledge his position 
in the history of the achievement of our country's 
freedom. 
The Muhammadi centre naturally suffered a 
setback after his death and for a while the things were 
in a dis-organised state. No immediate successor was 
chosen after him. His son, Abdul Majid, was considered 
unfit for the post on account of a slight stammering in 
f 
his speach . So a triumvirate was formed with Ikramullah, 
Nurullah and Mir Taqi . Nurullah, being the senior, acted 
as the chief among the three. Of these, the first named 
person died in a battle near Sittana which occurred soon 
after. 
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It has been shown how a serious threat to the 
stability of the English ponch in the Yusufzai area had 
developed as a result of the activities of Enayet Ali 
there in 1857-58 . It was Tackled, in the beginning, in 
an improvised manner by small counter attacks here and 
there. That was the only carrier possible owing to the 
exignecies of the war during the second half of 1857 when 
the entire resources of the Punjab, under the tireless 
and energetic guidance of Lawrence, were staked upon 
the recovery of Delhi. With the gradual easing of the 
situation it was decided to tackle the Muhammadi problem 
in earnest. 
2 
A powerful expeditionary force was gathered 
under thegommand of Sir Sydeney Gtton, with the express 
object to destroying the Muhammadi centres at Sittana and 
3 
mangulthana . The force having collected in the village 
of Salim Khan started on the 25th April, 1858. This 
attack coincided with a period of set-back in the 
history of the Muhammadi centre on the Frontier. 
1. Paget, W.H. & Mason, A.H.: Tribes of N.W. Frontier 
since the Annexation of Punjab, London, 1884, p. 84. 
2. A detailed breakdown of the compositln of this is 
given below : 
Artillery Europeans Non-Europeans Total 
131 58 219 
16 535 551 
632 3,472 4,107 
779 4,095 4,577 
vide for department. Pol. 'A' Cons. No. 191, deted 
August 1562. 
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Following Maulana Enayet All's death and owing to the 
stoppage of aid from India the centre was in a weak 
state. Their number was also pitifully small. The chief 
supporters of the Muhammadis, the Syeds, had just 
suffered a reverse in an encounter with the Usmanzais, 
which will be described presently. The tribesmen in 
their usual manner turned against the Muhammadis as soon 
as they sam a punitive expedition being sent against 
them. The first tribe to disown their own chief (at 
alone the Muhammadis), were the khudukhels. The 
attacked Panjtar and drove out Muqarrab Khan. The 
English forces arriving at a Panjtar already deserted did 
the rest and set fire to it on 25th April. The 
destruction of Chinglai also took place on the same 
day^. 
The next move was upon Mangalthana. The 
Muhammadis had decided on concentrating all their 
strength at Sittana and had withdrawn from Mangalthana. 
Muqarrab Khan, however , on being driven away from Panjtar had 
sent his family to seek sheltar in the abandaned 
fortress. Its destruction was considered essential by 
the English as "it would render the chastisement of the 
Khan (Muqarrab) more complete and memorable" if this 
1. Cotton. S., Nine years in N.W Frontier of India, 
London, 1964, p. 227. 
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remainning footress was also destroyed. It enjoyed a 
great prestige among the tribesmen and was considered 
impregnable, being so embedded in the mountain fastness 
as to be seemingly inaccessible. It was the pride of all 
the tribes around and such was the prestige attached to 
it that its reduction alone was considered enough to 
overawe the tribes. A vivid account the only remaining 
one of its kind, of the prosperous settlement of 
Mangalthana and its destruction is preserved in the words 
of cotton , its destroyer himself, "Mangalthana stands 
of on the chief spur of the Mahabun mountain and was the 
headquarters of Enayat Ali who so perseveringly 
endeavoured (1857-58) at Narinji and other places to 
raise the Eusufzye in rebellion (it) consists of two 
village, upper and lower . The lower consists of 30 or 
40 houses and is occupied by Sayyids upper Mangalthana 
stands upon a plateau in the midst of three crests 
which are themselves outwork when held by the Garrison, 
but as soon as carried by an enemy command the place. On 
this plateau stood, first, the fortified house of Enayat 
'Ali with enclosures for his Hindustani followers, 
secondly for tified house of Sayyed Abbas and, thirdly 
Sayyid Akbar's citadel, a write masonary, toward, the 
whole, having 30 or 40 house. The fortifications had 
26U 
been laboriously constructed by large stones and fine 
timber, the Hindustani fanatics and the thieves flocking 
to Akabr's citadel must have lived there in considerable 
enjoyment and security and it is easy to understand the 
prestige that surrounded them". The prosperous 
2 
settlement was destroyed on the 29th April and its 
fortifications razed down. The troops having halted 
overnight amidst the ruins of their own making left the 
next day and returned to Salim Khan. 
In between the brief interval between the sack of 
Mangalthana and that of Sitlana there occurred an event 
whose beginnings, although traceable to a much earlier 
period, had a direct bearing on the destruction of 
siltana and in fact rendered it much easy. 
Between the territory on the right side of the 
Indus and the British frontier outpost of Topi, in the 
Yusufzai plain, lies a narrow strip of land by the side 
of the river and under the narrow strip of land by the 
side of the river and under the shadow of Mahabun 
mountain. Situated outside British India, this land 
belonged to the Usraanzai tribes. It contained, besides a 
few other hamlets, the villages of upper and lower 
U Ibid., pp. 226 ff. 
2. D.M., pp. 28-29. 
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Sittana. Sittana. Sittana had, a long time ago, been 
given as a rentfree grant to Sayyed Zaim Shah of 
Takhtbund in Buner a religious recluse of great eminence 
who had been expatriated from his own area owing to a 
fend. His grandsons, Umar Shah and Akbar, had taken part 
in the Movement since earlier and the latter had acted as 
the treasurer of Sayyed Ahmad. He had also invited the 
Muhammadis to sittana and let them settle there. He had 
been elected leader of the revolt against the Sikh Darbar 
in Lower Hazara in 1846-47, described earlier. When 
Hazara passed under the English control he went back to 
swat and was elected the king there. 
During his absence Umar Shah was the chief of 
Sittane. Both he and Akbar Shah had collected some 
tithes from the villages of Kyah and Khabal as a measure 
of their political overlordship and also with a view to 
defraying the cost of the Muhammadi centre there. The 
Usmanzais resented this levy but found themselves 
powerless to oppose it especially as the local people of 
the two village supported the Sayyids. Now, on the eve 
of the Cotton expedition, they saw a good opportunity to 
drive away the Sayyid in the wake of Cotton's army. 
Edwardes, the commissioner of peshawar, was forcing 
agreements from frontier tribes pleding themselves not 
1. Altchison, Treaties, Engagements and Sandas, Vol. 11, 
pp. 415 - 418. 
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to give protection to the Syyids or the Muhammadis. 
Accordingly the Usraanzais attacked Sittana on the 30th 
April, 1858, and in the ensuing battle Umar Shah was 
killed. Thus the way for the subsequent British victory 
was paved, for the leader of resistance Umar Shah, was 
already dead. Maugat thana was destroyed because the 
tribesmen had turned against their own leader, Muqarrab 
Khan now Sittana was to be destroyed beacuse the 
Usmanzais had already broken the back of the resistance 
right on the eve of the attack. A welcome coincidence 
for the English but a sad commentary on the mentality of 
the tribes. 
The English army under cotten proceeded agaisnt 
sittana on the 4th May, 1858. Having crossed the Indus 
the English advanced from the south while the levies of 
Jahanbad Khan of Amb took position on the Northern 
hills. According tot he author of the Durr-i-Maqal the 
local tribesmen had informed Mubarak Shah, of the 
advance of the English upon Sittana, and the former 
finding himself unable to offer resistance retreated with 
his family members to Malka, some 35 miles up Sittana, on 
the northern slope of the Mahabun mountain Only a small 
party of Muhammadis, numbering forty, and some Jadun 
tribe sman remained behind in Sittana. They took position 
1. D.M., pp. 29-30. 
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on a hillock called Shah Noor-ki-Lari, some distance 
ahead of sittana, and awaited the arrival of English. 
The leader of the party was Ikramullah, one of the 
members of the triumvirate. The result was a forgone 
conclusion but the small band of Muhammadis gave a good 
2 
account of themselves. Neville quotes from the 
authoritative records of British campaigns against the 
Frontier tribes, the following account of the calm and 
resolute behaviour of the Muhammadi warriors fighting 
against heavy odds and against a much larger force. 
"The fighting of the Hindustanis was strongly marked with 
fanalicism, they came boldly and doggedly on ... in 
perfect silence without a shout or word of any kind. All 
were dressed in their best for the occasion, mostly in 
3 
white but some of the leaders were velvet cloaks" . 
Another writer also comments favourably on the spirited 
resistance of the Muhammadis which was in striking 
contract to the much vaunted fighting qualities of the 
Pathans. The letter "escaped as best as they could, but 
the Hindustants stood to a man. The fight was short, 
desperate and decisive and in the end everyone of these 
1. Ibid., p. 31. 
2. Neville, H. 4., Compaigns on the Frontier. London, 
1912, p. 41. 
3. Records of expeditions against tribes of N.W. 
frontier since the Annexation of Punjab, London, 1884. 
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brave, if misguided, warriors was either killed or 
captured" . The some 30 of the Muhammadis including 
their leader were killed . The English also suffered 
some losses. Sitana, like Mangalthana, was remorselessly 
destroyed. Elephants were used to bulldoze all 
structures. Fortifications were blown off. Trees were 
cut down and the barkes of those which could not be cut 
3 
were scrubbed so that they might not grow again . 
Punitive expeditons were also taken against some other 
tribes like the Jaduns and Agreements taken from them 
as also the Usmanzais not to let the Muhammadis come 
back and settle in Sitana again. Apparenthy, the English 
had done everything possible to blot Sitana out of 
existence but they had not reckoned with the steadfast 
ness and preseverance of their foe. Sitana was destined 
to live up again. 
After the battle of Sitana the Muhammadis were 
invited by the Sayyids to Malka which also belonged to 
them, but had been lying practically uninhabited. Now 
with the settling of the Sayyids and the Muhammadis a 
prosperous habitation quickly grew up there . 
1. Younghusband, G.J., The story of the Guides, London, 
1908, p. 77. 
2. D.M., p. 33. 
3. Mehr, tv, p. 314. 
4. For details see D.M., pp. 34-36. 
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The Muharamadis were now under the leadership of 
Noorullah and Muhammad Taqi, the remaining two of the 
triumvirate. They once again began the painful task of 
picking up the lost threads and organising anew the 
centre from a scratch. The crisis caused in the affairrs 
of the Muhammadis by the stoppage of supplies from Patna 
cased with release of Ahmadullah and the other leaders 
At about this time Maqsud Ali, who had left for Patna 
earlier to arrange for reinforcements, also returned to 
the Frontier after a perilous jurney via Meerut where he 
was arrested but was later released. He also visited 
Peshawar where he stayed for some three months and made 
arrangements for supply of men and money through the 
usual channels and for circulating some Proclamations 
(asking for volunteers and aids) of Ali Brothers. He 
had left Patna early in 1859 and reached the Frontier the 
next year. In the meantime Noorullah, too, died on his 
way to Kabul to meet the Ameer. We donot have any 
details about the object of this journey, but it is 
relevant to recall that the Muhammadis had rendered 
valuable services to the Ameer in the first Anglo Afphan 
war and this journey might well have been meant for 
obtaining his help in this hour of difficulties for the 
1. D.M., pp. 29-30. 
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Wahabis. From after Noorullah's death till 1862 Maqsud 
All was the leader of the party. He too died in 1862. 
There were two likely leaders after his death Abdullah, 
the son of Wilayat Ali, and Ishaq, the son of Maqsiod Ali. 
Of these the former was elected because of his greater 
experience and knowledge of military affairs. Ishaq was 
elected to the next higher rank, that of the treasurer . 
Earlier, Abdullah had returned to Patna after the 
death of his father. He was help up there for some time 
owing to the illness of his uncle, Farhat Husain, who was 
in change of the home organisation. He set out from Patna 
soon after the death of his uncle, early in 1858, and 
after visiting Makkah and Afghanistan proceeded to the 
Frontier. He arrived there some two years before the 
2 
death of Maqsud Ali, i.e., in 1860 . His period of lead-
ership is spread well over four decades and the most 
stirring event of that period was the Ambeyla Campaign, 
which is to be considered presently. 
1. Ibid., pp. 30-31. 
2. T.S., p. 147. Mehr (tv, p. 319) gives the date of his 
journey from Patna as January, 1859. He makes no 
mention of the visit to Makkah and Afghanistan. 
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The Ambey'la Campaign was the most important 
and powerful single campaign led by the English against 
the Muhammadis. In terms of both men and money, it 
represented a supreme effort by the English to root out 
the Muhammadis. It was directed solely against the 
Muhammadis. In some of the previous campaigns the 
objects of chastisement were both the Muhanmadi's and 
the tribesmen, the former often getting involved because 
of their help to the latter. On this occasion the roles 
were reversed. The expedition was aimed against the 
Muhammadis primarily, but was prolonged because the 
latter succeeded, only for a brief period, in making the 
tribesmen join thee resistances. The origin of the war 
is to be found in the continuation of the conflict 
2 between the Sayyids and the Usmanzais, described above. 
Following the withdrawal of the Sayyids and the 
Muhammadis from Sitana the Usmanzais re-occupied the 
1. A purely military account of this Campaign is 
contained in col; Adye's Sitana, London, 1867. It is 
a small book, now extremely rare and out of point, 
and it gives a concise narrative of the campaign. The 
author himself was an officer, in the Artillery, in 
that Campaign. Also see peget and Mason, op. ctt. , 
Nelille, op. cit.. Among non-English sources, Durr-i-
Magal is the only one of its kind. Its author, too, 
was an eye-witness of the events described. 
2. D.M.,pp. 37-47; Mehr. IV, pp. 319-330. 
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the village and brought the fields under cultivation. 
Mubarak Shah, the son of Akbar Shah and now the leader of 
the Sayyids, had not, however, given up his claim to the 
ancestral patrimony of Sitana. He had been planning for 
its re-occupation ever since his exile. He, first, 
sought the aid of the Jadun tribes for this and they 
agreed . With their aid as also t;hat of the Muhammadis 
he constructed a fortified tower, known as Siri's tower, 
situated between Kyah and Sitana, and from there he 
organised raids on Sitana and the other villages. He 
succeeded soon in driving away the Usmanzais from their 
newly acquired fields by these harassing tactics. They 
even sent word to Mubarak Shah that they were withdrawing 
and that he could get Sitana cultivated by his own men 
and take tribute from them. He also started levying an 
octroi duty on all merchandise passing through Sitana I 
territory. The aim of Mubarak Shah in pursuing such 
harassing tactics was to overawe, generally, the 
Usmanzais and make them retreat. He very nearly 
succeded in his design but soon after some unscrupulous 
elements jointed his party and the Slries tower gained 
notoriety as a den of way side robbers and lawless men 
who took refuge there and carried on petty raids, 
1. For. Dept. Pol. 'A' Cons, Nos. 140-43, dated Sept., 1863; Letter 
from Dy commissioner, Hazara, to Commissioner, Peshawar, dated 
6th July, 1863; Mehr., IV, pp. 319 ff. 
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robberies and kidnapping of wealthy merchants on the 
border villages . 
This was the state of affairs when Mahraud Shah, 
the son of Umar Shah and cousin of Mubarak Shah, arrived 
in Sit ana. On the death of his father, Mahmud Shah had 
received a nominal employment under the English as a 
2 
Resaladar or head of a unit of irregular cavalry . He 
3 
served, first, in the Musgrave's Horse column and then 
in the Lahore Police. He had received the appointment 
through the recommendation of Jahandad Khan, the ally of 
1. In many cases the wealthy traders held for ransom 
happened to be Hindus and the English writers have 
made much of this. However, the Muhammadis did not 
commit these depradation. (For. Dept. Pol. "A" cons. 
Nos. 191-193, dated August, 1862). 
2. The English authorities in the Punjab were then 
employing sevaral batches of Irregular Horsmen. They 
were not regular soldiers in employment but were 
recruited on emergency basis. They kept their own 
horses and mon and were paid according to the 
numbers of horsemen maintained by them something 
like the Mughal Mansabdars. 
3. For. Dept., Pol. 'A' Cons. No. 193 dated August, 
1862; Letter from Dy commissioner, Hazara, to 
commissioner, Peshawar, dated 28th July, 1862. 
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the English, who was related to him. The English had a 
political motive also in giving him the employment for it 
was hoped that this would keep him away from the 
Frontier and the disturbing of peace there. After the 
Mutiny', during the course of which he was sent to Delhi 
and Lucknow, his Resala was disbanded and having refused 
a regular aiployment as a cavalry officer in the 
Frontier force Mahmud Shah applied to the Government for 
Sitana being reassigned to him. The lieutenant Governor 
refured his application on the plea that Sitana was 
outside British India and that they "could not give what 
2 
did not belong to them . The prince then applied, in 
April, 1863, for permission to take possession Sitana 
himself without seeking English aid. This, too, was 
turned down with the strange order that "Tell him 
nothing of the kind would be listened to". The attitude 
of the English towards Mahmud Shah was exasperatingly 
equivocal. They were neither willing to give him his 
ancestral property nor allowing him to do so on his own 
and feeling disguested the latter left with his men and 
returned to Sitana. He returened there at a time when 
Mubarak Shah had been carrying on his abovementioned 
1. ^The.refusal was on sentimental grounds of not serving 
under the English. 
2. Letter from Secy., Govt, of Punjab to the comm. and 
Supdt. Pashawar, No. 543^, dated 15th July, 1863. 
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activities. Mahmud Shah represented a moderate policy 
and had according been striving for a peaceful transfer 
of Sitana to himself. However, the English refusal 
forced him to join hands with his cousin who had been 
carrying an a more active policy in this regard. 
Among the Usmanzais, too, there were two parties, 
one favouring the return of the Sayyids, and the other 
trying to oppose it with the help of the English. On the 
occupation of Sitana by the Sayyids the latter group fled 
to the English outpost of Tarabela, opposite Khabal, and 
camplained to the English that the Sayyids and Muhammadis 
were on the war path. The panic also spread among the 
people of Amb and its young chief Akram Khan, son fo 
Jahandad Khand, also fled. The local English officers 
also over-emphasised the supposed aggressive designs of 
the Muhammadis and sent exaggreated reports to the 
Government to the effect. This is clear from the fact 
that the English themselves suspected in the beginning 
that the anti-Sayyid group of Usmanzais were 
deliberetely creating a panic to bring about the 
intervention of the English . The Deputy Commissioner, 
Hazara, candidly admitted in a letter to the 
1. For. Dept., Pol. 'A' Cons. No. 140-143 dated Sept., 
1863; Letter of Duputy Commissioner, Hazara, to 
Commissioner, Peshawar, dated 6th July, 1863. 
272 
commissioner, peshawar, dated 3rd July, 1863, that "the 
inhabiting of Sitana may be the primary object of the 
Movement though of course there are manifold rumours of 
other designs on the part of the Sayyids, the Usmanzais 
holding that their object is ravaging of Kyah 
anticipating the attack and plunder of Amb". 
The genesis of the Ambeyla Campaign has been 
traced at some length in order to bring out clearly the 
respective roles of the Sayyids and the Muhammadis in it 
and also the aggressive policy of the English. The 
Muhammadis were indebted to the Sayyids in more ways than 
one. Sitana belonged to the Sayyids and the Muhammadis 
considered their efforts to reoccupy it as justified and 
gave them, besides tacit support, some limited 
assistance also. They, however, did not participate in 
the series of raids, robberies and general depradations 
carried on by Mubarak Shah's men with the deliberate 
object of terrifying the Usmanzain and making their 
strength felt by the English, the supporter of the 
latter. However, the respective roles of the two are 
confused by most of the English writers on the subject 
who represent the campaign as one of retaliation by the 
Engilish initiated, very reluctantly, against the 
1. I.M., pp. 25-26-, Neville, op. cit., p. 50; Adye, op. 
cit. , p. 18, H.G., p. 168; paget and Manson, op. 
cit. , p. 102 ff. 
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lawless activities of the Muhammadis. However, the 
Duputy commissioner of Hazara, draws a sharp distinction 
between the activities of the Muhammadis and the 
tribesmen . The former represented a political treat, 
whereas the petty raids and robberies were the result of 
the activities of some of the desparadoes, from outside, 
who had taken shelfcer." in Siri's tower. The relevent 
portion of the letter from the Secreatary to the 
Government of Punjab summarising the candid and 
forthright views of the Deputy Commissioner is given 
below : "The Hindustanis themselves withhold their hands 
from all murder and robbery; it is necessary that this 
point should be clearly noted. It is not known that any 
of their members have ever participated in kidnapping and 
murdere of our Hindu subjects. They form undoubtedly a 
centre of political intrigue and occasionally despatch 
Ghazis to lie in wail to murder Infidel Feranghees 
(Christians) our immediate concern with them at present 
is that it is from their presence and support that 
Mubarak Shah derives his strength and importance.. it 
will be very necessary, in the event of operations being 
undertaken, and of its not being found possible to 
destroy them entirely to guard against their making > 
1. Ibid., No. 191. dated August 1862. It alies are mine. 
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any fresh settlement near our border..." 
It is thus clear that the only fault of the 
Muhamraadls was their very existence. They were a 
potential source of political threat and the petty raids 
of some desparadoes, largely unconnected with them, was 
considered a good occasion to root them out. The 
provincial Government of the Punjab were bent upon a war 
of aggression and in their eagerness to proceed ahead 
with their design they even failed to keep the Government 
of India or the Commander-in-chief fully informed. In 
fact the expedition was taken against the advice of the 
2 
commander-in-chief . 
Finally it has to be remembered that the dispute 
between the Sayyids and Usmanzais related to an area 
which lay, outside British India, in the independent 
tribal area. The British had refused Mahmud Shah's 
request for help on this very plea and yet when he took 
steps independently to achieve this object the principle 
of nonintervention was given a go-bye and taking a false 
plea of protecting their feudatory, the chief of Amb, 
from a supposed threat the English staked so much in an 
attempt to interrene. 
1. Adye, J. Col., Sitana, London, 1867. 
2. Ibid. 
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The efforts of Mubarak Shah to reoccupy Sitana 
had started earlier, in 1861, and the incidents 
described above took place during 1861-63. In July, 
1863, the Sayyids reoccupied Sitana, without any 
opposition from the Jaduns or Usmanzais, and the border 
attacks followed. In September, 1863, on attack was 
made, before the commencement of regular hostilities, on 
Topi where troops and stores were being collected for 
the impending advance. 
2 
We have a very detailed account of the strength 
and composition of the Muhammadi parti on the Frontier at 
this time. They numbered between 1,200 to 1,400 and 
3 
comprised, largely, recruits from Bengal . Oudh, central 
and North Provinces (modern U.P. and M.P.) and the lower 
Punjab. They had adopted a military organisation and 
were drilled daily. They were well supplied with arms, 
including a couple of small cannons. Malka, the centre, 
had a foundry a powder manufactory. The whole party was 
divided into ten (10) companies, each under a separate 
leader as follows :-
1. Young husband, G.T., The story of the Guides, London, 
1908. 
2. Bellow, H.W., A General Report on the Yusufzais, 
Lahore, 1864. pp. 99-102. From the meticulous details 
given, it appears that the information was collected 
by some spy deputed for this specific purpose. 
3. The word 'Bengal* as used in the list given below meant the areas 
compresing the old Bengal Presidency including those now forming 
Bihar. 
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(1) The Jamalt (group) of Main uisman; 120 men, 20 
percussion muskets, and 10 flintlocks. 
(2) The Jamait of M. Shari'at Allah; 150 men, 30 
percussion muskets, 10 flintlocks. 
(3) The Jamait of Abd-al-Ghaffar; 130 men, 30 percussion 
muskets, 20 matchlocks. 
(4) Jamait of Qaim Khan; 130 men, 6 percussion muskets, 
20 matchlocks. This was the oldest (senior most) 
Jamait, called. Hindu Jamait and composed 
exclusively of Hindustanis. 
(5) The Jamait of Najaf Khan; 130 men, 15 percussion 
caps, 20 match locks. Half of them were Bengalees 
and half Hindustanis. 
(6) The Jamait of Naimuddin; 125 men, mostly Bengalees, 
6 muskets, 30 match locks. 
(7) The Jamait of Munshi Taufirullah; 100 men, 10 
muskets, 20 match locks. This was called the Nai 
(new) Jamait. 
(8) The Jamait of Munshi Bashiruddin; 100 men, 6 
percussion muskets, 20 match locks. 
(9) The Jamait of Muhammad Ibraheem; 130 men, 4 
percussion muskets and 20 match locks. 
(10) The Jamait of Bahramuddin Bunairi; 40 men, no 
firearm. This was called the Desi (local) Jamait and 
comprised of men of Hazara, Bunair and the 
neighbouring areas. 
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After much discussion betwen the Civil and military 
authorities regarding the different routes of march 
and the respective military advantages of each it was 
finally decided to march through the Chumla valley, 
advance up the comparatively easy and accessible side of 
the Mahabun mountain and attack Malka from the rear, 
thus obriating the chances of Muhammadis falling back to 
some other mountain fortress farther UP. The entrance to 
i. 
the Chumla valley was (from the side of the Yusufzai 
plains) through a narrow pass at whose end stood the 
village of Ambeyla, giving the name to the pass. It was 
a narrow pass, with a rocky and jungle infested track, 
some ninemiles long. 
The plan of advance was based upon an important 
presumption the neutrality, if not active support, of 
the Bonair tribes whose lands were seperated from the 
valley by a narrow belt of very low hills. Ambeyla 
itself belonged to them. Thus the English forces were 
to march perilously close to the borders of a powerful 
tribe about whose history and political inclinations the 
English knew very little. What was even more of a risk 
was the decision not to inform the Bonairs of the 
1. For a summary of these technical and length 
discussion, see for. Dept. Pol. Cons. Nos. 14 & 15, 
dated March 1864. 
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intended march. In their anxiety to keep the route 
secret the English did not consult even those tribes who 
were friendly to the Bonairs and who knew better about 
the likely reaction of the Bonairs to the proposed 
stealthy march by the side of their territory . It was 
considered inadvisable to consult the Bonairs for it was 
most likely that they would object and moreover the plan 
itself would have been betrayed and the element of 
surprise, so vital for its success, would have been 
taken away from it. It was ^proposed to enter the pass 
and take position in the Chumla valley suddenly and 
quickly so that the Bonairs might be presented with a 
fail accomplt. The whole thing, it was expected, would 
be over in about two weeks. Accordingly, on the 19th 
October, 1863. "When it would be too late for the Chumla 
or other tribes to make any preparation for impeding the 
2 
march of the troops" , Taylor, the Commissioner of 
Peshawar accompanying the troops, sent a proclamation to 
the Bonair tribe explaining that the expedition was 
against the Hindustanis and that they need not have any 
apprehensions. In the opinion of James, the succeeding 
commissioner of Peshawar, it was an unwise step and 
likely to have results just the opposite of what was 
intended. He opined that it was unlikely that "a brave 
1. Adye, op. ctt., pp. 22-27. 
2. Ibid., p. 26. 
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race of Ignorant men would pause to consider the purport 
of a paper they could not read, when the arms of a 
supposed invader were glistening at their doors" . 
Mor.eover, the English had reckoned without Abdullah. By a 
master stroke of diplomacy he too sent a proclamation 
exhorting the tribes to oppose the advance of English 
troop and explaining to them the real danger of the 
situation. The proposed object, just then, were the 
Muhammadis but how long it asked would it take for 
their turn to come? The enemy was "deceitful and 
treacherous" and would possibly lure them with gold but 
they should be on their guard. 
2 
The Grand Army assembled under the command of Gen. 
1. Ibid., p. 27. 
2. The composi t ion of the Army was as fol lows : -
Regulars Punjab I r r e g u l a r Force 
^Belt , Royal Arti l lery, 3Guns 8 Native Mountain Batteries 
on Elephants. 
71s t . Highland Light Infantry 8 small Guns on mules back. 
71st. Royal Bengal Fiosilliers Regt. of Guides. N. I . , 
20 & 32 Regts. of N. 1, 1st, 3rd, 5th, Regts., N.I . , 
11th Bengal Cavalry, 5th Gurkhas., 
2 COS. of Native Sappers, Guides Cavalry, 
In numbers the composition was as follows : 
R^iulars Irregulars 
Infaintry 5,150 100 under civil command and 13 
Cavalry 200 Guns 
Artillery 280 A quarter of the total 
numbers were English troops. 
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Chamberlain and advanced across the Tusufzal plain on the 
18th October, 1863, and the pass was reached on the 20th. 
Part of the Army entered the Chumla valley and occupied 
the entrance without much opposition. However, this was 
only the beginning of the difficulties. The baggage and 
stores were still coming down the pass and were cramming 
and blocking it. Chamberlain, therefore, decided not to 
move further until the rear portion had crossed the pass. 
However, by now the proclamation of Abdullah had done its 
work and the Bonairs had been roused and made hostile to 
the English. General Chamberlain wrote in his Despatch of 
October 23rd., 'that their conduct (hostity of the 
Bonairs) has been promoted by Hindustani fanatics at 
Sitana there can be no doubt. Some papers have been 
intercepated which show that ever since it became known 
that the present expedition was being organised against 
them the Hindustani have been endeavouring to obtain the 
assistance of Bonairs by alarming them as to our 
2 
entention of annexing their country . With the Borairs 
turned hostile the English found themselves trapped with 
the only line of retreat, down the pass, blocked by 
masses of men, animals and stores still coming up. The 
1. For Dept., Cons., No. 15, dated March 1864; Taylor's 
letter No. 15, dated 21st Jan., 1864, paras 72-76. 
2. Adye, op. cit., p. 41. 
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English troops were in a deep gorge, flanked by huge 
mountains on their side and a powerful tribe assembled on 
their stopes poised to strike against them. Not only was 
the main object of the expedition relegated to a 
secondary place, the safety of the army itself was in 
danger. The whole situation had been masterfully 
exploited by Abdullah. Hunter describes the situation 
thus : 'A great political catastrophe was now dreaded. 
Our Array, wearied out with daily attacks, might at any 
movement be seized with panic, and driven back pell-mell 
with immense slaughter, through the pass . 
During the next few days, up 
to the middle of November, the English troops, remained 
entrenched in the narrow defile under the constant fire 
of the Muhammadis and the tribesmen. General Chamber 
lain asked for reinforcements which were hurriedly sent 
forward by a panicstriken provincial government. It 
was deeply perturbed over the adverse turn of events, 
especially because it had undertaken the expedition in 
spite of the objection raised by the commander-in-Chief, 
some of which were proving only too true. The provincial 
government felt shamefaced and in the reports sent to the 
Government of India they were at pains to explain as to 
1. I.M., p. 35. 
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how defection of the Bonairs was something totally 
unexpected, but for which everything would have been so 
easy. 
The flow of reinforcements continued so much 
so: that the whole of the Punjab was denuded of forces in 
an attempt to provide succour to the hard pressed 
garrison. The commander-in-Chief himself hurried to 
Lahore. The reinforcement on the English side was 
counterbalanced by steady flow of fresh batches of 
volunteers from different tribesmen. Abdullah and 
Seyyed Umran, the uncle of of Mubarak Shah, wrote a 
letter to the Akhund of Swat seeking his co-operation 
and valuable assistance. The Akhund responded readily 
and, by virtue of his religious hold over a vast area, 
brought forth with him a large number of tribesmen. 
Other tribes of Chumla and Dir also responded. Faiztalub 
Khan of Bajour alone brought 300 men. The Afridis and 
the Usraanzais also sent in recruits. The expedition, 
from its original limited objective, had been transformed 
into a major frontier war against a coalition of tribes 
the like of which had never been seen so far . 
1. For. Dept. Pol. Cons. No. 14, dated March 1864, 
Davie's letter to secretary Govt, of India., dated 
1st Feb., 1864. 
2. D.M., pp. 54-57. 
3. Adye, op. cit., p. 54. 
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During the period many tenacious local 
engagements were fought in which heavy casulties were 
inflicted on both sides. We are not concerned here with 
these local fights but an account of the several 
encounters that look place at the crag Picquet is being 
given here, first because these are typical of the 
various local fights and secondly, because the Muhammadis 
figured prominently in these attacks. Reconciling 
himself to a long period of virtual siege Chamber had 
occupied two lofty hill-tops high up on either side of 
his position in the gorge below and established picquest 
there. These were known as the Crag's Picquet and the 
Eagle's Nest. Both were vital points to hold and both, 
consequently, witnessed several bloody actions. The 
Crag Picquet alone was attacked and captured four times by 
the Muhammadis and retaken as many times. The troops 
from both sides showed remakable courage and 
perseverance but Adye draws out a sharp distinction 
between the "bold and vigorous attitude" of the 
Muhammadis and the 'dogged reistence' of the English and 
the 'discouraging effect' of prolonged defensive 
warfare on the latter. Between the period of 30th Oct. 
to 20th November several bold and spirited attacks were 
1. For details see Adye, op. cit., pp. 44 ff; Gazette of 
India, Extraordinary, dated 30th Jan.,1864, pp. 
2-55; younghusband, op. cit. pp. 87-90. 
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made on the Crag Picquet by the Muhmraadis. They cuptured 
the hil top but were forced out by an overwhelmingly large 
number of relieving forces. In the third attack, on 
November 13th, so strongly supported was the Muhammadl 
onslaught that "not only the (English) Picqyet, now one 
hundred and twenty strong, was thrown away but something 
like a panic spread among the followers in the camp" . The 
relieving force was unable to "drive out the swarms of 
warriors, grimly holding the vantage point". The last 
attempt on Crag Picquet was made on the 20th November. "So 
determined was the attack that the British garrison was 
swept from the hill with considerable loss. The position 
of affairs was so critical the Chamberlain himself 
determined to lead the column detailed to assault and 
2 
retake the Picquet" . The peak was retaken but the English 
suffered a casulty of 153 men including the commander of 
the army, Chamberlain himself, who was severally wounded in 
the arm. A large amount of stores and ammunitions fell 
into the hands of Muhammaids. Some English were also taken 
3 
captive . 
1. Younghusband, op. cit. , p. 89. 
2. Ibid., p. 9, D.M., pp. 259-264. 
3. D.M., p. 261. 
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In the final stage of the war the Muhammadis 
were left practically alone, with a few Bajouries, to 
face the formidable host. Abdullah made one supreme, 
although foolhardly; attempt to offer battle with the 
small band of his own followers in the hope of stirring 
up the tribal sense honour and including them to 
re-join the battle. He made a spirited speach before the 
commencement of this last engagement emphasising upon his 
followers the transitoriness of life and the honour of 
dying in battle rather than surrendering. Moved by his 
eloquence and fired by a selfless zeal the Muhammadis 
fought valiantly; their lines "stoods unyeilding like 
a wall of steel . A large number of Muhammadis fell down 
fighting. Abdullah retreated to appear once more against 
the English at a latter stage. 
The battle was over but the professed object of 
the expedition, the destruction of Malka, yet remained to 
be fulfilled. Even after the Bonairs had withdrawn the 
English remained where they were. They had once taken 
the neutrality of the Bonairs for granted and Knew that 
it had cost them, once bitten twice shy, and now they 
were reluctant so panic striken they were to venture, for 
out in the Amzai and Madikhel tribal area which was 
T. D.M.. pp. 317-320. 
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necessary if the English stroops were to go to Malka. 
The author of the Durr-i-Maqal dwells at length on the 
fear and hesitation of the English even after their 
victory and shows, how they had to buy the assistance of 
the Amzais and Bonairs for performing the destruction of 
Malka. He writes, satirically, how the Bonairs marched 
ahead 'for this work) and the "ever-valiant" English made 
the rear. 
It was James once again who conceived of a 
3 
novel plan . The actual work of destruction was to be 
done by the Bonairs, Amzais and Khudikhel tribes for 
these latter "having once committed themselves thus 
openly against the fanatics it was the surest guarantee 
that they would not re-admit them". But to make matters 
more sure and to see that the destruction was actually 
carried out a few British officers were to accompany the 
party, they started on the 13th December accompanied by 
Col. Taylor as the Political Officer. The place was 
reached on the 21st and after an overnight stay the work 
destruction began. James gives the following account of 
the place and its destruction, "Malka was situated on an 
T. Ibid. , '^. 330 ff. 
2. A. Haq mentions the exect amount of 400 Dinar 
(Guineas) which was given to them for work, D.M. , p. 349. 
3. For Dept. Pol. Cons. No. 15, dated March 1864. 
James's letter No. 9 refered to above. 
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elevated plateau on a northern spur of the Mahbun ridge. 
It was a much large and more substantial place than any 
r 
known in those hills, containing several large edifies 
amongst which the Moulvie's hall of audience, barracks 
for the soldiers, stabling and a powder manufactory 
formed but he outer walls of the houses were connected 
and formed a continuous line of defence with posterns : 
there was also a tower at the gateway. The place was 
found deserted ... and was completely destroyed by non", 
(22nd December). Mehr refers to the testimony of Abdul 
Jabbar Shah, a direct discondant of Seyyed Mahmud Shah of 
Sitana, to the effect that Malka was not actually burnt. 
But the testimony of the English records on this point is 
definite. James in his letter, quoted above, also 
speaks of an attempt by some Amzais to save a large 
portion of the village on the plea that it belonged to 
them and not to the Muhammadis, but the plea was 
overruled and the whole place burnt . 
The campaign had cost the English heavily both 
2 
in men and money. Their losses amounted to 847 killed 
and wounded or close to one fourth of the entire force, 
when it numbered 9000. This was in the pass alone and 
1. Mehr, IV, p. 365. 
2. I.M., p. 38; Adye, of. cit., pp. 70-72. A detailed 
List of the casualties is given in the India Gazette, 
1864, pp. 51-79. 
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exclusive of men invalidated by exposure and disease. 
The loss on the other side, including the tribesmen , was 
3000^. 
The Provincial Government while summing up the 
result of the expedition observed that on no former 
occasion had the fighting in the hills been so severe and 
of such a sustained character and that on account of the 
Muhammadis initiative a for—midable combination of tribes 
had been effected in which "their (Muhammadis) counsels 
2 
have had the ascendancy". The long time taken by such 
a large British force in achieving the comparatively 
small original object caused a serious damage to their 
prestige in the eyes of the tribesmes. And even after 
this sacrifice the more far-sighted of the English 
officers and contemporary writers were not slow to 
realise that the perennial source of opposition had not 
been finally off. Adye observed, "In retrospect, the 
campaign was not altogether satisfactory . Hunter 
bewailed the fact that "our prison gates have closed upon 
batch after batch of unhappy misguided traitors; the 
1. For.Dept., Cons. No. 15, dated March, 1864, James 
letter No. 9 referred to above, para. 66. 
2. Ibid., No. 14, dated March, 1864. Letter from H.R. 
Daviev, dated 1st Feb., 1864, para. 114. 
3. Adye. op. cit., p. 91. 
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courts have sent one set of ringleaders after another to 
lonely islands across the sea; yet the whole country 
continues to furnish money and men to the Forlorn Hope 
of Islam on our Frontier and persists in its 
bloodstained protest against Christian rule . James in 
his letter, quoted above, remarked that "the colony of 
fanatics so perseveringly hanging on our borders, a 
blemish to our administration... has been half destroyed, 
forced to retreat to more inhospitable and uncongenial 
regions and will shortly, I trust, be eradicated for 
ever". That James was sadly mistaken in his trust was 
to be som evident from the next compaign the second 
Black Mountain Expedition and the subsequent ones. 
The foregoing account would show that the 
English considered the very existence of the Mahramadi 
principlity on the Frontier as a potential threat to 
the stability of their rule in India. The English were 
justified in their appraisal of the situation for it 
would be evident from an account of some of the 
subsequent struggles against the Mahmmadis that even 
when they were, not the main opposition "they have 
proved to be at the bottom of most of the tribal 
complications they seem never to lose an opportunity of 
ill-feeling and to be always ready to join hands with 
1. I.M., pp. 122-123. 
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any lawless Khan that can be persuaded into taking 
initiative"^ (against the English). To maintain in the 
face of these incontrovertible facts that the Muhammadi 
Movement was directed solely against the Sikhs and not 
the English is to ignore completely the greater portion 
2 
of the history of the Movement . 
During the Movement of 1857-59 the Muhammadi's 
at the Frontier kept themselves busy in stirring up a 
spirit of unity, but they did not take any active part 
in the rising. At the beginning of this movement Mr. W. 
Tayler, Commissioner of Patna, adopted some highly 
repressive measures against the Muhammadi leaders of 
Patna whom he suspected to have organised a conspiracy 
against British Government in India. He arrested three 
influential Maulavis of Patna in a dishonourable way 
as already narrated. 
The Muhammadi settlement at Sittana * was 
destroyed by Sir Sidney Cottons force during the 
general operation that was organised against the 
Muhammadis after the close of the Mutiny. 
In 1861 the Muhammadis again resumed their 
activities. At this time the leader was Maulavi Abdullah 
1. Oliver, op. cit., pp. 290-291. 
2. Qeyamuddtn Ahmad, The Wahhabi Movement in India, 
p. 209. 
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of Patna. In July, 1963 they boldly reoccupied sitana, 
and in September they declared war against the British 
Government, calling upon all the good Masulmans to join 
the Jihad. The Government sent a British army of 7,000 
strong under Sir Neville Chamberlain. The campaign ended 
unsuccessfully and Abdullah and other leaders could not 
be captured. At the end of the compaign there was the 
famous Ambala Trial in 1864. The three principle 
accused in this conspiracy were Jafar, Shafi and Yahya 
Ali. The last named person was arrested in this house 
at Sadiqpur (Patna) by Mr. Parson, a police officer of 
the Punjab Government, accompanied by the Magistrate of 
Patna. The accused were kept in separate calls in 
Ambala jail. The trial ended with death and & others for 
transporation of life with confiscation of property of 
all. 
Ahmadullah, who could not be arrested along 
with Yahya Ali, was tried separately at Patna on the 
basis of evidence taken from Ambala trial. He was also 
punished to death by the trying court. But the 
government commuted the sentence of Ahmadullah as well 
as the three punished to death at Ambala to transporation 
of life. Refferring to this Hunter observes that the 
Government "took the wise revenge of denying even to the 
l ^ Z 
most treasonable of them the glory of martyrdom". 
After the removal of Ahmadullah and Yahya All, 
their disciples secretly carried on the missionary work 
in Patna. Maulavi Mobarak Ali became the principal 
leader at Patna and Ibraheem Mandal and Amiruddin were 
his cheif agents in the districts of the Senthal 
Parganas and Maldah respectively. The special Department 
of the Government made several arrests in the Santhal 
Parganas. Ibraheem Mandal of Islampur and some other 
Muhammadis were prosecuted and sentenceed to 
imprisonment for life. 
Under the supervision of Amir Khan and 
Hasmatdad Khan, hide merchants of collootola, Calcutta, 
silver coins collected for Muhammadi movement were 
collected exchanged into gold mohors and sent to sitana. 
They were residents of Patna City and were arrested by 
the special Branch Police at Calcutta without warrant. 
Both were senteneed to transportation for life by Patna 
authority and their properties confiscated. The power of 
Pantna Muhammadis was completely broken up by 1870. 
Yahya 'Ali, Ahmadullah and Amir Khan died in the 
Andamans. Hasmatdad Khan and Abdur Rahlm of Sadiqpur 
family were later released . 
1. Dr. K.K. Datta, Unrest Against British Rule in Bihar, 
1831-1859, pp. 83-85. 
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The Muhammadi Centre on the Frontier, 1863-1902 
Following the battle of Ambala (1863) most of 
the Muhammadls led by Abdullah went over into the 
Chagarzai country, north of the river Brandu. Their 
relation with the Akhund was still cordial and he got 
some arrangements made for their stay in that area. 
After some time the Muhammadis obtained the settlements 
of the two villages of Tangor and Batora from the 
Chagarzais and stayed there undisturbed till the 
beginning of 1868. They lived, however, underconditions 
of a pepetual veiled hostility from some of the 
neighbouring tribesmen. 
A detailed account of the state of the Muhammadi 
Colony' , the number and composition of their fighting 
strength and their relations with the Akhund is available 
to us from some of the reports sent by Reily when he 
visited the frontier in connection with his 
investigations, mentioned above. He reported that the 
general body of the Hindustanis, numbering over 300 
fighting men, were living in Bihar across the Indus. 
The chief among them were, besides Abdullah, Faiyaz Ali, 
brother of Ahmadullah, and Abdullah's three sons, 
Amanullah, Matiullah, and Abdul Quddus. Another 
important man Ishaq brother of Maqsud 'Ali, was living in 
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Malka at that time. Attempts were being made to induce 
him to desert his compatriots and to return to India. The 
fighting force was divided into eight units, each under a 
Jamadar. They were Rajab and Diyanatullah of Maldah, 
Abdul Ghafur of Haklmpur, Moinuddin and Shari'atullah of 
Rampur Bauleah, Nooruddin of Jessore, Muhammad Akbar of 
Azlmghar, and Zinatullah. The 'fighting men or sepoys' 
numbered 362 of whom 57 came from Arah and Ghazipur. The 
women and children numbered 70. They had 27 horses and 27 
mules which were kept in Balooah. They were also 
reported to have two small guns, some percussion muskets 
with bayonets and managed to procure caps for them . 
Condition of general'distress were, however, prevailing 
among them an account of the stoppage of aid. This last 
factor, Reily reported, was forcing some of the 
followers of Abdullah to desert. However, Abdullah had 
impressed on them the fact that only the prison and the 
gallows 'awaited those who wanted to return. Reily 
recommended that it would be very helpful if it was 
proclaimed that all those who returned, except Faiyaz 
'Ali and Abdullah, would be pardoned. That would set in 
a wave of defection among Abdullah's men and he would be 
left practically alone and would, probably, retire to 
Makkah^. 
1. Paget and Mason, op. cit., p. 158 
2. Letter from J.H. Reily, No. 203, referred to above. 
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Reily finally added that the Hasanzais had 
invited the Hindustanis with offers of land to settle in. 
The acceptance of the invitation had been delayed by 
the illness of Abdullah in Bihar. As soon as he 
recovered there was no doubt, remarked Reily, he would 
be fighting against us . It seemed strange to Reily 
that evidence should be required (he was making 
investigations at the time for the Maldah and Patna 
Trails) 'that these fanatics are waging war with the 
Queen, they are in a state of continued hostility 
agaisnt the English. Their professed object is to drive 
out the English, their attitude is one of perpetual 
hostility'^. 
2 
Reily also enclosed the report of one, 
Faizullah, who was employed by the Deputy Commissioner of 
Abbottabad to watch the Hindustanis. The Extracts of 
his diary over the period December, 1868 to April, 1869. 
These Indicate the continued hostility of the Akhund 
against the Hindustanis, some account of which has 
already been given above. 
Under the date-line of 30th March, 1869, 
Faizullah reported that Faiyaz 'Ali had given it out that 
if his brothers, Ahmadullah and Yahya 'Ali, who had been 
1. Letter from J.H. Reily, No. 203, referred to above. 
2. Ibid. 
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transported to the Andamans, were released and allowed 
to return to Patna and if Ibraheem Mandal of Islanrpur, 
then under detention, was also released, he would cease 
fighting along with 300 of his followers and go to 
Makkah. His expenses fo the journey to Makkah would also 
have to be paid by the Government. Reily saw in this 
information a good confirmation' of his proceeding 
against Ibraheem Mandal who was evidently 'an important 
man' among the Muhammadis and whose arest had 'inflicted 
a great blow' upon Abdullah. He urged upon the 
Government the necessity of isolating Abdullah by 
lettering all the waverers among his followers return to 
their homes. 
During the several subsequent Black Mountain 
Expeditions (1881-88) led by the English forces the 
Muhammadis figured prominently. They fought gallantly 
and spiritedly in several encounters during that 
period. However, their role in those encounters was 
clearly subsidiary. They appeared more as the allies of 
the tribesmen under attack. They had become too weak a 
body of men to be a serious threat to the English. But 
they still represented a longuising but yet alive symbol 
of the urge for freedom. Apart from keeping alive a 
forlorn hope' In the hearts of their compatriots back 
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home, they represented an ever active nucleus of 
resistance to the spread of English influence in the 
semi independent tribal areas. they still had the 
potentiality to organise the persistent anti English 
feeting among the tribesmen into a concerted and powerful 
movement. They were, therefore, repeatedly subjected to 
aggressive blows from the advancing English forces and 
they were always on the defensive during the period. 
Following the fourth Black Mountain Expedition 
(1891) the Hasanzais, too, were forced to evict the 
Hindustanis from their area. It was a time of dire 
distress for Abdullah. His request to several other 
tribes for the lease of some land to enable his men to 
build up a settlement was refused under the pressure of 
the English. Finally, Abdullah appealed to Firoze Shah, 
son of Mubarak Shah, their old portion and supporter, to 
give him the village Tilwai for settlement . The latter 
after some hesitation agreed to the request. The party 
maintainex a precarious existence in this centre until 
the death of Abdullah in 1901. 
The period of his leadership spanned over four 
decades and, at an apparent glance, the most glorious 
phase of his leadership was the period of the Ambeyla 
1. Mehr. IV, pp. 486-487. 
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Campaign. However, the real test of his courage, 
perseverance and leadership came during the period 
following that. During that time he was continuously 
faced with an unbroken chain of severe adversities and 
the hostilities of the tribesmen . which were more than 
enough to waver the faith of any men. His steadfast 
resolve, however, never faltered. He scrupulously 
refused to entertain any idea of surrender. Besides, 
he effectively countered and stopped the slight 
wavering of resolve which had momentarily manifested 
itself among some of his followers . 
After his death, his brother Abdul Karim was 
elected as the leader and under him the centre was 
2 
Shifted to Asmast (1902) , a fertile village situated on 
the bank of the Brandu. By now all effective contact 
with India had ceased and the centre, although it still 
3 
exists , became merged in the local political 
surrounding. 
The most important personality in Indian Islam 
who became instrumental and chief propagator of Ahle 
Hadith movement was Sayyed Nazir Husain. The principle 
1. Faizullah's statement refered to above. Also See 
Paget and Mason, op. cit., p. 155. 
2. Mehr, IV, p. 494. 
3. The subsequent history of the central has been 
narrated by Mehr (IV. p. 494 ff). 
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of preferential treatment of the prophetic tradition 
(lttlba-1-sunnah) to the prescription of the schools of 
law (taqlid), formed the central point In the reform 
programme of Tarlqah-1-Muharamadlyah. Maulana Wllayat 
All, the chief successor of Sayyed Ahmad, Shaheed, who 
reiterated the policy of Tarlqah-1-Muhammadlyah giving 
preference to the prophetic tradition. Hence, Maulana 
Wllayat All wrote a book entitled Amal bll Hadlth i.e. 
following prophetic tradition or Ittiba-i-sunnah. In the 
opening section the author says that so many questions 
were put to hlra regarding the propriety of "following 
prophetic tradition" (ittlba-1-ahadith) in preference to 
"following the prescriptions of the school 
"(ittiba-i-fIqh) and vice versa, that he decided to 
publish this pamphlet for general information. Again 
for establishing this truth and when Maulana 'Abd-al-
Jabbar a disciple of Maulana Wllayat All firmly attached 
himself to prophetic tradition and also affiliated 
himself to the Hanafl School and hence, Maulana Sayyed 
Nazlr Husaln wrote an another Important pamphlet namely 
1. Sayyed Nazlr Husaln was born at Balthawa in the 
Munghyr district of Bihar, A.D. 1805. About A.D. 
1842, he established a religious seminary at Delhi 
and thaught Prophetic tradition there till his death 
in A.D. 1902 (cf. Muhammad Ishaq India's 
Contribution to the study of Hadlth Literature (being 
a doctoral thesis approved by the University of Dhaka 
in 1947) Dhaka University Publication, 1955, 
pp. 184-185. 
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Thabut-i-Haqq (i.e., establishment of the truth), which 
indicated a complete breach between the two groups e.g., 
Patna School and Maulana Abd-al-Jabbar. This pamphlet was 
published in A.H. 1281/A.D. 1864.This work was written by 
Sayyed Nazir Husain, who led the repudiators of the 
Schools of law. 
Shaikh-al-Islam Sayyed Nazir Husain Muhaddith had 
a large number of students in India and abroad. Hence he had 
a very good impact on Indian Islam and abroad. It is due 
to his effort that Tariqah-i-Muhammadiyah the then known 
as Ahle-Hadith movement is finally established in India. 
The most important students of Sayyed Nazir Husain who 
played important role for the propagation of Ahle Hadith 
movement in India are as follows: 1. Allama Hakim 
Aleemuddin Husain Nagar Nahsabi, 2. Maulana Nazer Husain 
Bihari, 3. Allama Abu Toyeb Shamsul Haq, 4. Maulana 
Jalastuf Husain Bihari, 5. Maulana Shah Ainul Haq Fulwari, 
6. Maulana Ali Niamat, 7. Maulana Sulaiman Fulwari, 8. 
Maulana Saadat Husain Bihari, 9. Maulana Hafiz Abdullah 
Sapravi, 10. Maulana Abdul Aziz Rahimabadi, 11. Maulana 
Abdunnur Darbhangabi, 12. Maulana Ubaidullah, 13. Maulana 
Abdul Wahhab Nabina, 14. Maulana Abdullah Gaznavi (A.H. 
1298), 15. Maulana Abdul Jabbar Gaznavi, 16. Maulana Abul 
Wafa Sanaullah Amirtasart (A.H. 1367), 17. Qazi Tila 
1. Maulana Abdullahil-Kaf i - al - Quraish : Ahle Hadith 
Parlchitl, pp. 87-89. 
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Muhammad Peshawarl (A.H. 1310), 18. Maulana Bashir 
Sahsawanl (A.H. 1326), 19. Maulana Abdul Haq Hakkani 
20. Shamsul Ulama Deputy Nazir Ahmad, 21. Maulana 
Hafizullah Khan Dehlawi (A.H. 1324), 22. Maulana Abdur Rab 
Dehlawi, 23. Hakim Abdul Mujeed Dehlawi (father of Hakim 
Ajmal Khan), 24. Maulana Ibrahim Sialkhoti, 25. Maulana 
Abu-Saeed Muhammad Husain Batalawi, 26. Maulana Abdul 
Mannan Uzirabadi 27. Maulana Muhammad Husain Hazaravi, 28. 
Maulana Yusuf Husain Khanpuri, 29. Maulana Hafizullah 
Azamgari, 30. Maulana Salamatullah Jairajpuri, 31. Maulana 
Abul Ma'ali Muhammad All Azamgari, 32. Maulana Abul Qasem 
Benarasi (A.H. 1322), 33. Maulana Hafiz Abdullah Toki, 34. 
Sayyed Muhammad Irfan (grandson of Sayyed Ahmad Shaheed. 
1831), 35. Maulana Abu Yahya Shahjahnpuri, 36. Maulana 
Hafiz Abdullah Ghazipuri (A.H. 1322)37. Maulana Abdul Haleem 
Sharar Lucknowi (A.H. 1345), 32. Maulana Badiuzzaman 
(translator of Tirmidhi Sharif), 39. Maulana Wahiduzzaman, 
40. Maulana Sayyed Ameer Ali (translated Hedaya), 41. 
Maulana Shaikh Muhammad Ansari Mislishari (1330). 42. 
Maulana Abdul Jabbar Umarpuri, 43. Maulana Ibrahim Arabi, 
44. Deputy Sayyed Ahmad Hasan (A.H. 1338), 45. Maulana 
Abdul Rahman Mubarakpuri, (A.H. 1353) who wrote commentry 
on Tirmidhi Sharif. 
Allama Sayyed Nazir Husain came to Bengal in B.S. 
1292 and visited Debkunda in Murshidabad district, 
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Lalbari and Ramdev Rangpur, Jamtra and Joqipara in 
Rajshahi. Bengali and Assami students of Seyyed Nazir 
Husain, who propogated Ahle Hadith movement in Bengal, 
important among them are as follows : 46. Allama Muhammad 
bin Zillur Rahim Mangalkoti, 47. Maulana Talebur Rahman of 
Arjuna, 48. Maulana Fazle Karim, 49. Maulana Niamatullah 
of (Burdwan), 50. Maulana Abdul Bari, 51. Maulana 
Ifazuddin 52. Maulana Ayenuddin 53. Maulana Rahim Bakhsh 
(24th Pargana), 54. Maulana Abdul Latif (Hughli), 55. 
Maulana Muhammad Ishaq, 56. Maulana Mazaherul Hannan, 57. 
Maulana Ahmad, 58. Maulana Ayenuddin, 59. Maulana Yahya, 
60. Maulana Abdur Rahman, 61. Maulana Nasiruddin, 62. 
Maulana Abdul Ghani, 63. Maulana Ghulam Rahman, 64. 
Maulana Torab Ali (Khakishah, Nadia), 65. Maulana Muhammad 
Ibrahim Khalil Debkundi, 66. Maulana Hefaztullah, 67. 
Maulana Saleemuddin, 68. Maulana Abdul Aziz, 69. Maulana 
Nazmuddin, 70. Maulana Yakub, (Murshidabad), 71. Maulana 
Enayetullah, 72. Maulana Mawla Bakhsh, 73. Maulana Abdul 
Hakeem, 74. Maulana Amanatullah, 75. Maulana Mufti Abdul 
Karim, 76. Maulana Abdus Samad, 77. Maulana Abu-Muhammad 
Ibrahim Maldah, 78. Maulana Muhammad (B.S.1324), 79. 
Maulana Ishaq (1305), 80. Maulana Ahmad (1311), 81. 
Maulana Rahim Bakhsh (1321), 82. Maulana Asgar Ali (1303), 
83. Maulana Shariatullah (Baduria), 86. Maulana Abdul Aziz 
87. Maulana Nasiruddin, 88. Maulana Qader Bakhsh, 89. 
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Mawlana Ismail, 90. Maulana Kafiluddin 91. Mawlana Sulalraan 
(Rajshahi), 92. Mawlana Sarfullah, 93. Maulana Muhammad 
Husain, (Bagura), 94. Maulana Abu-Muhammad Abdul Haid, 95. 
Mawlana Abdul Baset, 96. Mawlana Muhammad Isa, 97. Mawlana 
Abdul Hamid, 98. Mawlana Araanatullah, 99. Maulana Abdul 
Ghafur, 100. Mawlana Muhammad Husain, 101. Mawlana 
basiruddin, 102. Mawlana Ameeruddin, 103. Mawlana 
Risaluddin, 104. Mawlana Muhammad Yakub,.. 105. Mawlana 
Ishaq, 106. Mawlana Sulaiman, 107. Mawlana Zamiruddin, 
108. Mawlana Khayeruddin, 109. Mawlana Ubaidul Akbar, 
110. Mawlana Ibrahim, 111. Mawlana Atikur Rahman, 
(Dinajpur), 112. Mawlana Muhammad Abdul Haleem, 113. 
Mawlana Atiullah, 114. Mawlana Shriatullah, 115. Mawlana 
Khizruddin, 116. Mawlana Bashartullah, 117. Mawlana 
Amanatullah, 118. Mawlana Abdul Salam (Rangpur), 119. 
Mawlana Zillur Rahim Akbar Husain, 120. Mawlana Dabiruddin 
Abdur Rahman, (Pabna), 121. Mawlana Khlilur Rahman, 122. 
Mawlana Haimdur Rahman, 123. Mawlana Abdur Rahman 
Kandahari, 124. Mawlana Abdus Salam, 125. Mawlana Abbas 
Ali, 126. Mawlana Abdus Sabur, 127. Mawlana Muhammad Ilahi 
Bakhsh, 128. Mawlana Ishaq, 129. Mawlana Abdul Hakim, 130. 
Mawlana Abdul Ghafur, 131. Mawlana Abdul Quddus, 132. 
Mawlana Sayyed Khwaja Ahmad, (Maimanshing), 133. Mollah 
Muhammad Arif, 134. Mawlana Mansurur Rahman, 135. Mawlana 
Nasiruddin, 136. Mawlana Abdullah, 137. Mawlana Ibrahim, 
138. Mawlana Haider Ali (Dhaka), 139. Mawlana Haider Ali, 
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140. Maulana Asad All, 141. Maulana Bakhshi All, 142. 
Maulana Husnuzzaman, 143. Maulana Abdul Fattah, 144. 
Maulana Bakhshish All, 145. Maulana Moniruddin 
(chattagram), 146. Maulana Muhammad Tahir, 147. Maulana 
Hasan All, 148. Maulana Abdul Bari, 149. Maulana Muhammad 
Yakub, 150. Maulana Ubaidullah (Srihatta), 151. Maulana 
Sadullah, (Assam), 152. Maulana Uzairuddin (Kachar), 153. 
Maulana Muhammad Umar, 154o Maulana Ameeruddln 
(Brarabhadesh), 155, 156 and 157 (these three Ulama came 
from Tibbet and China, according to Maulana Sahmsul Haq 
Azimabadi). 
Now it can be concluded that it was the effort of 
Hazrat Sayyed Nazir Husain Muhaddith Dehlawi, that the 
true spirit of Islam firmly established in India and the 
sub continent and abroad also. Hence, Able Hadith 
movement is not a new school of thought nor it provides 
any new doctrines but the old one e.g. it calls for back 
to the Qur'an and back to the Sunnah. 
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C H A P T E R - VII 
RELIGIOUS DOCTRINES OF THE REVIVALIST MOVEMEMTS 
The Fara'idis identify themselves with the Hanafi 
school of law. There are, however, some peculiarities in 
the Fara'idi doctrines which distinguished them from the 
rest. A study of these religious peculiarities in the 
Fara'idis is of special interest to the students of 
history, because in the first place, it gives us a close 
view of the various problems-social, religious economic 
and political which were faced by the Muslim of Bengal 
after the loss of their political power; Secondly, because 
as a type of religious reform movement, it connects 
Eastern Bengal with the historical trend of religious 
reform that prevailed in the nineteenth century. 
In his religious reform programme, the fore most 
aim of Haji Shar'iat Allah was to enforce the original 
teachings of Islam and to purge the Muslim society of 
various superstitious rites and ceremonies which were 
practised by the Muslims of Bengal. His first policy was 
to call upon the Muslims to be patient' for the past sins 
as a measure for the purification of the soul. This 
principle is known as the doctorine of 'towbah' or 
penitence. After this purification, he called upon them 
to observed strictly the Fara'id or the duties enjoined 
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by Allah and the Prophet Muhammad (P.B.U.H.). Thus second 
step should be Faraid and it is on account of the great 
emphasis laid on this doctrine that the movement came to 
be known as Fara'idi. Thirdly, the doctrine of the Unity 
of Allah or tawhid; as enunciated in the Qur'an, was 
strictly enforced; and whatever beliefs or customs were 
found repugnant to it were to be given up. Fourthly, the 
Fara'idis differed from other Muslims of Bengal on the 
question of holding congregational prayers of Jum'ah and 
Id: (^^/C^}and Fifthly, they denounced all popular rites 
and ceremonies which had no basis in the Qur'an and the 
Prophetic tradition. The above five principles are 
discussed below : 
(i) Tawbah - Haji Shari'at Allah says, Tawbah 
means penitence for sin and a resolve to abstain from 
sinful act in future . The process of tawbah consists in 
administering a formula by the ustad (the spiritual 
guide) to the shagird (the disciple), both of them sitting 
face to face. The formual is as follows : 
"I am repenting for whatever sin I have committed 
knowingly and willingly, in the form of ascribing Allah's 
partnership to any other (shirk), including in sinful 
innovation (bid'ah ) disobedience (to Allah), injustice or 
1. Cf. James Wise : Eastern Bengal, p. 22. 
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oppression : and I am resolving that I shall continue to 
believe in the Unity of Allah (Tawhid), and carry out His 
ordinances in so far as it lies in my power and lead my 
life in conformity to the tradition of the Prophet of 
Allah^". 
The doctrine of towbah is, in fact, the gate way 
to the Fara'idi reforms, and the rest of the Fara'idi 
doctrines are reflected in the formula quoted above. A 
person so initiated into the Fara'idi fold is called 
Tawbar Muslim (i.e., a Muslim who has purified his soul by 
means of tawbah), or Mu'min (i.e., a true believer), and 
enjoyed equal rights in all respects with the rest of 
the Fara'idis. 
The Fara'idis believed in "iqrari ba'iyatfo^^^j-
i.e. taking oath by the Ustad from the Shagird orally 
without tauching each other. They claim that iqrari 
baiyah is based on the practice of the prophet. The 
process of administering tawbah is called by the Fara'idis 
2 
"istighfar," i.e. seeking forgiveness from Allah. It is 
2. The term "istighfar" is derived from the Arabic verb 
"ghafura" which means" to forgive" in the past tense). 
Being on the mater of Istafala, Istighfar means to 
seek forgive ness. 
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called "Iqrari Ba'iyat". This distinguishes the 
Fara'idis ba'iyah from the other types of ba'iyah 
administered by traditional pirs (or the spiritual 
guides), in which they usually lay their hands in the hand 
of the Murid (disciple). Such physical contact between 
the Pir and the Mureed is popularly believed to be 
designed for the transmission and diffusion of spiritual 
blessings from the former to the latter. The Fara'idis 
denounce this latter kind of ba'iyah as sinful innovation 
or bid'ah and called it dasti ba'iyah; for, according to 
their belief,it has no basis in the Qur'an or the sunnah. 
(ii) Fara'idi : By the term "Fara'id " Haji 
Shari'at Allah meant all the duties enjoined by Allah and 
the prophet as implied in the formula of tawbah. But he 
put special emphasis on the absolute necessity of 
observing the five fundamentals of Islam (bina al Islam), 
which are (a) profession of Kalimah (the article of the 
faith), (b) five times daily prayers, i.e., salat or Namaz 
(c) fasting during the month of Ramazan (d) Zakat or 
payment of poor tax, and (e) Hajj or pilgrimage to Makkah. 
In conformity to the Islamic injuctions, the first three 
are enforced on the rich and poor alike, while the last 
two are for the rich who alone can afford them. The 
doctrine of Fara'id or observance of obligatory duties as 
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,enjoined by Islam, Is the central principle of the 
Fara'idi reform programme from which it has derived the 
name itself. 
The concept of Islam as believed by the Fari'idi 
and the way they sought to improve the conditions of 
Muslims is discussed in the Fara'idi puthis. 
Durr-i-Muhammad compares the five fundamentals of Islam 
with the root, branch and flower of a tree in the garden 
of Islam. With humble bee sucking the honey and the 
nightingle singing sweet melody. The rest of the 
religious duties of Fara'idi, are, according to him like 
innumerable smaller branches and leaves of the tree which 
not only embelish it but accomplish its beauty and 
vitality. He is of the opinion that Haji Shari'at Allah's 
contribution to Islam in Bengal consists in revitalising 
the tree of faith (Imam) and in raising the garden of 
Islam into the vigour of a throbbing life as indicated in 
the above simile. Durr-i-Muhammad puts utmost emphasis 
==?^ ^C -^^ T^ "0^ r>^  ^ ."^ <3'^-^^'C^^'^\^' 
3 iU 
on this point, especially because Haji Shari'at A.llah 
found Islam in Bengal in dying condition for the lack of 
the water of faith (imaner pani) on his return from 
Makkah . Hunter also records the same opinion when he 
says, "a century ago (i.e., in the eighteenth century) 
Muhammadanism seemed to be dying of inanition in 
Bengal"^. 
In doctrinal and legal matters Fara'idis follows 
3 
the Hanafi School of law . In their observance of 
religious duties (Fara'id) they have always been very 
strict. For instance, James Taylor, a contemporary of 
the Haji, testifies that the Fara'idis had the character 
of "being stricter in their morals than their other 
Muhammedan brothern ". The observance of the five 
fundamentals of Islam are especially enforced and 
irregularities are strictly censured by the Ustad and his 
khalifahs in every locality where the Fara'idis lived. 
(iii) Towhid or Unity of Allah Haji Shari'at 
Allah laid emphasis on the necessity of going back to 
1. Durri-Muhammad : Puthi , pp. 10-12. 
2. W.W. Hunter : England's work in India, Madras, 1888, 
p. 47. 
3. J.A.S.P., Vol. Ill, 1959, p. 195 f. 
4. James Taylor : Toporaphy, p. 248. 
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simple Qur'anlc conception of the Unity of God or towhid. 
This concept is included in the formula of towbah. The 
doctrine of the Unity of God was, therefore, strictly 
enforced in the Fara'idi society and any belief or custom 
which was found repugnant to tawheed was abolished. . 
Haji Shari'at Allah interpreted iman or faith as 
founded on two pillars, viz., (a) to believe in the Unity 
of God and to stick to it firmly in practice, and (b) to 
refrain from ascribing God's partnership to any other . 
Thus in his opinion tawheed was not only a theory but also 
a principle to practised. Any belief or action which had 
the remotest semblence of infidelity (kufr) polytheism 
(shirk) or sinful innovation (bidah) such as subscribing 
money to or participation in Hindu rites and ceremonies, 
unusual reverence to the Pirs, the traditional fatihah 
and such other practices, was therefore, declared as 
2 
repugnent to the doctrine of towheed . 
Thus, the Fara'idi doctrine of towheed can be 
characterised as the true sprit of Islam which aimed at ; 
purging the Muslim society of unlslamic accretions. 
3 
W.W. Hunter says, "The articles of faith on which he 
1. Nazim al Din : Puthi, p. 3. 
2. Nizam al Din : Puthi, pp. 2-4. 
3. W.W. Hunter, ed : Imperial Gazetter of India, Vol. Iv, 
p. 399. 
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(Haji Shari'at Allah) chiefly insisted were the duty of 
the holy war (Jihaad), the sinfulness of infidelity 
(kufr), or introducing rites and ceremonies into worship 
(Bid'at) and giving partnership to the One God (Shirk)". 
James Taylor says , "They (the Fara'idi) profees to 
adhere to the strict letters of the Qur'an, and reject all 
ceremonies that are not sanctioned by it". H. Beveridge 
2 
observes that the Fara'idi movement appears to aim at "a 
sort of primitive church movement, or return to the 
doctrine of Mohammad, "and attempts to abandon "the 
superstitious practices which have gathered round the 
earlier creed by lapse of time and by contact with the 
Hindus and other infidels". 
From the above doctrine of tawheed we can termed 
Fara'idi movement as one of the Islamic revivalist 
movement in the nineteenth century Muslim world. 
(iv) Congregational prayers of Jum'ah and Id: 
The controversy over the legality of congregational 
prayers in India was not a Fara'idi innovation. It may 
be dated back to the period of Muslim Sultanate in Delhi 
In A.D. 1344, a controversy revolved around the 
question, whether the congregational prayers could be 
lawfuly held under an unrecognised Sultan, i.e., in the 
1. James Taylor : Topography, p. 249. 
2. H. Beveridge : District of Bakerganj, p. 254. 
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regime of Muhammad Bin Tughlaq who did not obtain the 
recognition of the 'Abbasid Khalifah of Cairo at that 
time. The contemporary historians record that in the 
same year the question arose in the reign of Muhammad bin 
Tughlaq about the legal position of the sultan, and after 
a good deal of controversy. "Qutlugh Khan, the Sultan's 
teacher convinced the monarch .that no monarchy could be 
lawful without a recognition from the Khalifah". Then the 
sultan himself began to believe firmly that organised 
social or religious life was not lawful without the 
khalifah's consent, and ordered than the congregational 
prayers of Jum'ah and two Ids be kept in obeyance. These 
prayers were revived only after he received a decree 
from the Khalifah recognising him as a lawful Sultan . 
Among the Muslim jurists also the differences of 
opinion prevailed on the question of holding 
congregational prayers. In this second instance, the 
controversy centres round two important points, viz., (a) 
the presence of the Amir, i.e., Khalifah and later times 
the Sultan or their representative : and (b) the status 
1. Cf. I.H. Qureshi : Sultanate of Delhi, pp. 33-35; and 
"Facimile of the Memoir of Muhammad bin Tughlaq" in 
Agha Mehdi Husaini's. The Rise- and Fall of Muhammad 
bin Tughlaq, london, 1938, Persian Test at the end 2 
£ols: and English Translation, p. 174. 
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of the place, i.e., whether it is a misr al- Jami' or 
not. 
The jusists generally agreed that misr al Jami*, 
is a prerequisite for holding congregational prayers . 
But in their interpretation of the term "misr al-jami", 
they differ widely among themselves. Imam Shaafi'i 
defines it as a habitant of 40 or more persons" on whom 
congregational prayers are obligatory. Imam Ahmad Ibn 
Hanbal is in full agreement with Imam Shaafi'i. Imam 
Malik permits congregational prayers even in such 
localities where the inhabitants count less than 40. 
The Hanafi jurists reject the abvoe views, but still 
differ among themselves in their interpretation of misr al 
jami". Imam Abu Yusuf defines misr al-Jami' as a 
locality where the Amir (the administrator) and the Qadi 
(the Judge) reside, who enforce civil and criminal laws 
of Islam . According to authoritative sources, the 
addition of the clause "who enforce civil and criminal 
1. For instance Shaykh Burhan al-Din Marghinani opens 
the chapter of Jum'ah in his Hidayat (an 
authoritative text book of Hanafi law), with the 
following word : 
2. Shaykh Burhan al-Din Marghinani : Hldaya op. cit, p. 
148: and Allama Aini Hanafi : Umdat-al-Qarl fi Sharh 
Sahth al-Bukhari, Part lii, p. 264. 
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laws", is purported to excluding those localities from 
the status of misr al-jami' where these officers do not 
possess the authority to enforce Shari'ah or any part 
thereof . This view has also been ascribed to Imam Abu 
Hanifah, though a different view narrated from him has 
been accepted generally as more representative of his 
views. According to this last narration, Imam Abu 
Hanifa defines misr al jami as "a locality where if all 
its inhabitant assemble in the biggest of its mosques 
they are not properly accomodated". In other words he 
means a consideribly large number. According to a third 
report. Imam Abu Hanifah defines misr al Jami as "a 
large township in which there are roads, lanes, market 
places and many villages attached to it, and where the 
wall (the governor or administrator) resides, who is 
able to administer justice and to protect the oppressed 
from the oppressor to whom the people of the attached 
2 
villages) turn whenever any calamity befalls them" . 
1. Shaykh Burhan al-Din Marghinani : Hidayah of.Cit., 
part 1, p. 148, foo note (Hidayah ) nos. 6 & 7 by 
Maulina Abd al-Hayy. 
1. Shaykh Burhan al-Din Marhinani : Hidayah of, cit., 
part - 1, p. 148, see also foot note nos. 4 and 5 by 
Maulana Abd-al-Hayy, and Allama ' Alni Hanaft Umdat 
al Qari 11 Sharh Sahih al Bukhari, op. Cit., part. Ill, 
p. 264 f. 
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Hanafi jurists laid down six conditions which 
must be fulfilled for holding congrgational prayers of 
Jura'ah and Id,viz (a) to be in misr at jami (b) presence 
of the Muslim ruler or his agent, (c) prescribed time for 
prayer, (d) delivery of Khutbah or sermon (e) Jama'at or 
congregation, and (f) access for all to the place of 
prayer . As the first tow conditions cannot be fulfilled 
except in a country ruled by the Muslims, the jurists held 
that congregational prayers were not obligatory on the 
Muslims living in Dar al Harb. 
After the establishment of the British rule in 
India Muslim jusists were asked to give their decision 
on the status of India as to whether it continued in its 
previous status of Dar al- Harb (country of the enemy) . 
This problem was also linked with the question of holding 
congregational prayers : for, if it had relapsed into 
Daral Harb the prayer of Jum'ah could no longer be deemed 
obligatory on its inhabitants. The question of holding 
the prayer of Jum'ah was, therefore, revived in this 
subcontinent along with the question of the status of 
the country. 
1. Cf. Shaykh Burhan al Din. Marghinani : Hidayah,op. 
cit., pp. 248-251. 
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Regarding this issue Hunter says that when the 
administration of British India was gradually transferred 
from the lands of the Muslim's to the British officers 
the mind of many pious Muslims were "greatly agitated 
touching the relation which they should hold to the 
British Government. They consulted the highest 
religious outhority of the times, namely Shah Add al 
Aziz of Delhi, who in response to their quiries gave a 
legal decision (Fatwa) stating that when infidels get 
hold of a Muslim coutry and it becomes impossible for the 
Muslims living there in and in the neighbouring areas to 
desire the infidels away or to retain reasonable hope 
of over doing so and the power of the infidels increases 
to such an extent that they can abolish or retain the 
laws of Islam at their pleasure and no one of the Muslims 
is strong enough to seize on the revenues of the country 
without the permission of the infidels and the Muslims 
no longer feel so secure as before such a country is 
positively a Dar-al-Hab, i.e., a country of the enemy . 
When the British power was fully consolidated 
during the early decades of the nineteenth century, the 
decision of the Muslim jusists became, according to 
Hunter, less hypothetical and more explicit. The highest 
1. W.W. Hunter : Indian Musalmans, pp. 142-143. 
2. Ibid. 
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religious authority of this later time, Maulana 'Abd 
al-Hayy, stated in a Fatwa that the empire of the 
Christians from Calcutta to Delhi and other provinces 
adjacent to Hindustan (i.e., north west provinces of 
India) were aU Dar al Harb. For Infidelity (Kufr) and 
polytheism (Shirk) "are every where current there and no 
recourse is made to the laws of Islam" and when ever such 
circumstances "exist in any country, the country is Dar 
al Harb"-"-. 
Hunter says that the above decision bore 
practical fruit. "The Wahhabis whose zeal is greater than 
their knowledge deduce from the fact of India being 
technically a country of the enemy, the obligation to 
wage war open its rulers". He adds however, that the 
more enlightened section of the Muslims "while 
sorrowfully accepting the fact, regard it and as a 
ground of rebellion but as a curtailment of their 
spiritual privileges", and as such many pious Muslims 
refrained from attending the Friday prayers. Even some 
of the mosques refused allow its performance. The fact 
that Hunter is not referring herein to the Fara'idis 
will be clear from the instances cited by him in support 
of his contention. He says : 
1. W.W. Hunter : Indian Musalmans, pp. 142-143. 
2. Ibid. 
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"Thusj the two most eminent Musalmans of 
Calcutta in their respective walks of life, the late 
head professor of the Mohammadan College (i.e., Madrasah 
'Aliyah) Maulana Muhammad Wajih and the late cheif of 
all the Muhammadan law officers (the Qazi al-Quzat) 
Fazlur Rahman refraind from saying the Friday prayer. 
They accepted the position of India as country of the 
Enemy as a curtailment to this extent to their 
religious provileges. But they lived as a loyal subjects 
to, and honoured servants of, the British Government". 
Thus, in the first, the presence of a lawful 
Muslim ruler was in question for the permisibility of the 
congregational .prayers of Juw'ah and 'Id : and in the 
second case, it was the status of the country, i.e., Dar 
al Harb, which induced a section of the learned circle to 
refrain from saying the prayer of Jum'ah. The Fara'idis, 
however, do not lay so much emphasis on the question of 
the political status of the country, i.e. whether it is 
Dar al-Islam or Daral al-Harb, as they do on the 
question of the locality, i.e., whether or not is a misr 
al-jami which virtually includes the condition 
requiring the presence of a lawful Muslim ruler or his 
agent. This point was clearly brought out during a 
debate between Maulana Karamat 'Ali and the Fara'idi Khal-
Ifah, 'Abd al Jabbar, held in A.D. 1867 at Barlsal. For 
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when the Maulana proposed to include the question 
relating to the status of India in the agenda of the 
debate, the khalifah showed the greatest reluctance 
to discuss a problem of political nature so that the 
point was dropped out of the agenda . 
A Fatwa or legal opinion of the Fara'idis, 
has dealt elaborately with the problem of Jum'ah. 
2 
This Fatwa opens with following question . 
"In the name of Allah, the most compassionate 
and Merciful. Is the prayer of Jum'ah permitted in the 
village of Bengal in accordance with the tradition of 
the prophet (Hadith) and Islamic law (Fiqh), or not? 
please explain ". 
In their answer, the Fara'idi "Ulama, make no 
reference to the status of India under the British 
rule, but go back to the old Hanafi school of Jurists 
in order to prove that holding congregational prayer of 
Jum'ah is not permitted in the village (or qura plural 
of qaryah), In the Fara'idi fatwa they quote from 
'Allama Aini, the well known Hanafi commentator of 
1. Maulana Karamat All : Hujjat-i-Qadi, p. 104 ff. 
2. Fara'idi Fatwa, It reads: 
321 
Sahlh al Bukhari, the following : 
"The learned Doctors have differed in their 
opinion regarding such place where the prayer's 
Jum'ah can be held. Imaam Malik said, Jum'ah is 
obligatory on the inhabitant's of a locality (qaryah) 
which has a mosque or a market in it .... Imam shafi'ee 
and Imam Ahmad said, 'every locality which is inhabited 
by 40 free men, who have come of age, are in sound 
brain, and permanently residing there, who do not leave 
that place for any other place in the summer or winter 
1. Compare 'Allama' Aini al Hanafi : Umadat al Qari 
fi-Shrh Sahih al Bukhari, op. Cit., part III, p. 264, 
reads : 
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except for occasional neceslty, the Jum'ah is 
obligatory on its inhabitants, all the same whether 
their residences are built of stone, wood, mud, bamboo 
or any other materials; only on one condition that 
their residences stand closely together. But if the 
houses lie scattered (in separate localities), Jum'ah is 
not lawfully permitted there... Imam Abu Hani'fa holds 
the opinion that 'Jum'ah is not lawful except in misr 
al-jami 'or in its neighbourhood (musalla al misr) : 
and it is not lawful in the villages (qura)". 
In the same Fatwa, the Fara'idis contend that 
in the light of the tradition of the prophet (Hadith) and 
of his companions (Athar al-Sahabah), the opinion of the 
Hanafi school of law (i.e., not permitting the prayer of 
Jum'ah in the villages), is sounder than, and preferable 
to other schools of opinions. The Fara'idis then quote 
from the Tradition of the Prophet(s) and his companions 
in support of their contention. After a lengthy 
discussion, they come to the following conclusions : (a) 
Misr al-Jami in which alone the prayer of Jum'ah is 
permitted, "is a locality where the Amir (the 
admistrator) and the Qadi (the Judge), or else the Hakim 
(the Judge administrator) reside". Therefore, such 
localities where they do not reside can not be regarded 
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as misr al jaini and cosequently, the prayer of Jum'ah 
can not be law-fully held there" . 
(b) Speaking properly, there is no mosque at all 
in majority of the villages of Bengal. "Even if there 
are a few houses of prayers, they cannot be regarded as 
mosques without being endowed for the purpose. How then 
these villages can be regarded as misr al jami, and how 
can the prayer of jum'ah be permitted there? We take ref-
uge with Allah from misunderstanding and prejudice" . 
Thus, the arguments of the Fara'idis centre 
round the definition of misr al-jami, which in their 
opinion, must be a residence of the Amir and the Qadi or 
else of the Hakim in whom the functions of the Amir 
and the Qadi are combined. As neither the villages nor 
the towns of Bengal under the British, fulfilled these 
requirements in the technical sense (i.e., through the 
delegation of authority by a lawful Muslim ruler), the 
Fara'idis saw no justification in holding the prayer of 
jumah under the British regine. 
ri Of. Fara'idi Fatwa, it reads : 
2. Of. Fara'idi Talor. It reads : 
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Maulana Karamat 'All advocated in A.D. 1870, the 
status of Dar al Islam for India, on the plea that under 
the British rule India was Dar-al Aman or a state of 
security where civil and religious liberty was ensured . 
Even earlier in A.D. 1867, he appears to have regarded 
India as continuing in the previous status of Dar 
al-Islam and that basis argued that the congregational 
prayer of Jum'ah was faridah or obligatory on the 
2 
Muslims of India . The then lapsed state of India was, 
however, too obvious to be denied altogether, and the 
doubt in the permissibility of holding the paryer of 
Jum'ah could not be easily dispelled. He, therefore 
advocated that four rak'at of Zuhr prayer be added to 
the usual prayer of Jum'ah . This was advocated earlier 
by Shah Abdul-al Aziz. He was,asked to give legal opinion 
(fatwa) with regard to "whether the prayer of Jum'ah in 
the regine of infidels obliterates the obligation of 
saying the prayers of Zuhr (as it usual in Dar al-Islam) 
1. Cf. Abstract of Proceeding of the Mohammedan Literary 
Society of Calcutta of a Meeting held at the Residence 
of Maulana Abdul Lateef Khan, Bahadur on 23 November, 
1870, Lecture of Maulana Karamat Ali p. 5 f.: and W.W. 
Hunter : Indian Musalmans, pp. 139-140. 
2. Maulana karamt Ali : Hujjat-i-Qadi, p. 104 f. 
3. Maulana Karamat Ali : Miftah al Jannat, 3rd ed., A.H. 
1251, p. 159 f. 
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on not"?- Shah Abdul Aziz (A.D. 1746-1823) replied, "the 
older school of the Hanafi had made the permissibility of 
the prayer of Jum'ah conditional to the presence of the 
Sultan or his agent. The later school of the Hanafi at 
the time of Chingiz (Khan), however, gave the fatwa that 
when the infidels (holding the political power appoint a 
Muslim governor in a town, he (i.e. the Muslim governor) 
stands in the place of the Sultan; and the holding of the 
prayers of jum'ah and Ids permissible in his presence. 
Because of the new situation they relaxed the rules 
proportionately". It has been laid down in the Fatwa-i-
'Alamgiri", he continues, "that it is permissible for 
the Muslim to hold the prayer of jum'ah under the regime 
of the infidels, and the Muslims have the right to 
appoint a Qadi by mutual agreement, but they must strive 
for a Muslim regime. But in addition to the prayer of 
Jum'ah four rak'at (of Zuhr prayer) are necessary by way 
2 
of caution . 
1. Shah Abd al Aziz : Fatwa-i-Azizi, Vol. I, p. 32; and 
Vol. II, p. 4. 
2. Ibid. 
A 
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The Fara'idls detested this new position of 
saying the prayers of Jum'ah Zuhr together and expressed 
their indignation against it, as recorded by, Durr-i-
Muhammad. He says . 
"It (the prayer of Zuhr or Ashr-i-Zuhr together 
with that of Jum'ah) has no root in the madhab; rather 
some of the theologians of the later time have invented 
it on account of their doubt about the permissibility of 
saying the prayer of Jum'ah secretly at their private 
homes". 
The Fara'idis also detested the general 
practice of holding the prayer of Jum'ah in the villages. 
For, they equated the villages of bengal with the Arabian 
qaryah as opposed to misr ( (y-^*) or town; and held that 
the congregational prayers of Jum'ah and Id were not only 
unlawful but near prohibited (Makruh-i-tahrimah) in the 
2 
villages of Bengal . 
In the above mentioned Fara'idi Fatwa, the 
Fara'idis singled out the Ahli Hadith for criticism on 
3 
this point. It reads . 
1. Cf. Durri-Muhammad : Puthi, p. 41. 
2. Cf. Durri-Muhammadn : Puthi, p. 81. " J V L ^ - ^^ilJS 
3. Fara'idi Fatwa., It reads .... 
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But the new sect,vi*K)se adherents do not follow 
any particular Imam, and claim themselves to be 
Ahl-i-Hadith, hold the prayer of Jum'ah in every place 
without distinction". 
From the above discussion we can conclude that 
Fara'idi leaders believed in taqlid but not in ijtihad. 
Haji Shari'at Allah and his followers blindly accepted 
Hanafi school of thought. The Fara'idi doctrine of 
congregational prayers also shows that they were not in 
the tradition of the reform ideas disseminated by Shah 
Wali Allah and his successors : whereas the Tariqah-i-
Muhammadiyah and Ahli Hadith movement belonged to the 
reformist tradition of the Shah. The doctrine of Jum'ah 
being one of the cordinal points of the Fara'idi movement 
it is also difficult to establish a link of the Fara'idi 
trend of reform either with Ibn Abd-al-Wahhab's movement 
of Arabia or, as H.A.R Gibb suggests, with the Salafiyah 
movement of Eqypt . 
The main objection of the Fara'idis to the 
congregational prayers in Bengal is that the presence of 
Amir and the Qadi which was a necessary condition for 
holding those prayers, was missing. In the pre British 
Muslim administration the Qadi had many important 
1. H.A.R. Gibb : Mohammadanism, 1955; p. 138. 
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functions to perform besides his normal function of the 
administration of justice. For being the custodian of 
the Shari'ah or Islamic law and morality, his assistance 
and supervision were indispensable to the Muslim 
community. The administrative changes which were brought 
about by the British during the half of the eighteenth 
century and after, had curtailed the powers and 
privileges of the Qadi drastically, with disastrous 
effect on the Muslim community. 
James Wise observes that prior to the British 
occupation of Bengal, the Qadi was the spiritual leader of 
the Muslims who, although was appointed by the Nawab, was 
subordinate only to the Qadi al Quddat of Delhi. He 
administrated the law, superintended the education of the 
Muslim children, expounded the orthodoxy -of religion to 
the Muslims and resolved all religious disputes. Evenly 
seattered throughout the country were his Na'ibs or 
assistants, who watched over the spiritual welfare of 
the Muslims, instructed them in faith and suppressed 
dissent or profession of independent thought." The power 
of the Qadi was great and "was equally dreaded by the 
monarch and the people". In 1765 when the Diwani passed 
into the hands of the East India Company". continues 
wise, "a great change took place," The Qadi still served 
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but deprived of their power, and no longer a terror to 
evil doers. They became "judicial officer without any 
authority as religious Instructions, or arbitrators" . 
The Imporatance of the position of Qadl and his assistants 
In the them Muslim social system is further seen in Hunter's 
reference to the accusation of the Muslims of Bengal 
against the British regime. He says, "They accuse us of 
having brought miseries into thousands of families by 
abolishing their law officers, who gave the sanction of 
religion to the marriage tie, and who from the time 
immemorial have been the depositories and administrators 
of the domestic law of Islam. They accuse us of 
Imperilling their souls by denying them the means of 
2 
performing the duties faith" . 
Examined in the tenor of above evidances it 
appears that the Fara'idi doctrine of non-permissibility 
of the congregational prayers was not only doctrine for 
doctrine's sake, but implied a protest against the 
administrative changes brought by the British to the 
detriment of the Muslim society and to the utter disregard 
of the Muslim society and to the utter disregard of the 
Muslim sentiment. The specific mention of the Amir, Qadl 
1. James Wise : Eastern Bengal, p. 21 
2. W.W. Hunter : Indian Muslmans, p. 148. 
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and Hakim by them, In this connection lend further support 
to this view. 
As a matter of fact, the question of the status 
of India had equally agitated the Muslim mind in the 
middle of the eighteenth century, when the Marhattas 
over run the Mughal empire. But, in the words of Hunters, 
"as the Marhattas satisfied themselves with taking one 
forth of the revenue (chauth), without further 
interfering with the actual administration". India was 
regarded as continuing in the status of Dar al-Islam; and 
the learned doctors of the time gave fatwa in favour of 
continuing the normal social and religious life. With 
regard to the British regime Hunter admits, "not one of 
the reason here assigned (i.e., in the case of 
Marhattas), for India continuing Country of the Faithful 
holds good at the present day" . 
This point (i.e., the protest of the Fara'idi), 
is further illustrated by a remark of Khalifah 'Abd al 
Jabbar in course of his debate with Maulana Kramat 'Ali 
at Barisal in A.D. 1867. During this debate it was 
suggested by a theologian on the basis of a Makkan 
fatwa that of the Muslims of a locality under the British 
regime and British administration, appointed an Imam to 
1. W.W. Hunter : Indian Musalman, p. 137. 
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lead them in prayer, the prayer of Jum'ah could be 
lawfully held. There upon, addressing the kutwaal of the 
town (a police officer), the khalifah replied, "if we 
appoint an Imam you would put handcuffs on our hands" . 
Thus, the reluctance of the Fara'idi Khalifah to 
discuss the status of India in the debate, referred to 
above, was probably due to his fear of the British power 
and his unwillingness to come in conflict with that power 
rather than indifference or confusion of the Fara'idis 
with regard to the status of India. In fact, the 
suspension of congregational prayer itself implies that 
they assumed Indo Pakistan subcontinent under the 
British rule to be Dar al Harb. 
Denunciation of Popular Rites and Ceremonies; 
we have discussed in the doctrine of towbah that the 
Fara'idis are required to part with shirk, bid'ah and 
all kinds of un-Islamic practices. This puritan attitude 
of the Fara'idis is further emphasised in the doctrine 
of towhid which demands abstention from indulging in any 
belief or practice antagonistic to the doctrine of the 
2. Maulana, Karamat Ali : Hujjat-i-Qadi. 137 ff. 
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Unity of God. Hence, Haji Shari'at Allah abolished 
numerous customs, usages, rites and ceremonies, and not 
a semblance of Kufr, Shirk or Bid'ah, was left untouched. 
The contemporary and later sources are replete with 
lists of vice of every discription that were condemned by 
the Haji and abolished from the Fara'idi circle. 
James Taylor records that the Fara'idis rejected 
the rites of Puttee, Chuttee and Chilla, which were 
performed between the first and fourteenth day after 
the birth of a baby, and observed only the rite of 'Aoiqah 
or the naming ceremony which is in conformity with 
Islamic injuction and which consits of sacrificing two 
he-goats for a male baby and one for a fem:ale baby for the 
entertainment of friends and relatives. He further 
records that the ceremonies on the occasions of shaving 
the childs' head, marriage and funerals were simplified 
and divested of all un-Islamic customs and formalities, 
such as Shabgasht procession of the wedding, and various 
fatihahs connected with the funeral . 
1. Cf. James Taylor : Topography, pp. 249-250: It may be 
noted that "Chuttee" is correctly "Chuti, and Chilla" 
apparently corresponds to Asauchi Char, for the 
description of which, see James Wise : Eastern Bangal, 
pp. 50-52. Fatiah is a rite for the remembrance of 
dead ancestors. 
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Enumerating the purgure made by Hajl 
Sharit Allah, Durr-i-Muhammad Says : ^  
It was the custom of the Mushrlk^ to float the 
Bhera on the water, in the name of Khawaj. 
The Mushrik Ganyar used to build shrines of 
Ghazi Kalu and worshipped them. 
They used to worship the shrine of Bibi Fatimah 
and many held twelve Rajas in twelve months (of the 
year) . 
1. Durr-i-Muhammad Puthi, p. 27. t 
" R ^ ^tv^StV^ - ^ gi^VS-^^i^ '^ '«Tt>5-'=^ ll WTTVf3'^<^l 
2. The Arabic term "Mushrik" means one who gives 
partnership to God. 
3. For discription, see James Wise : Eastern Bengal, p.l2f. 
4. Two popular Muslim saints, see Ibid. pp. 13-14. 
5. James Wise : Eastern Bengal, p. 4. 
6. The Hindus are said to have twelve or thirteen Pujas 
in twelve months some instences of which are given 
below in the passage such as Dasehra, Rath yathra, etc. 
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Dance, music and Fatihah ( and other ) rites and 
ceremonies of the Mushrik and many bid'at were theirs; 
(such as) witnessing the Da'shra, Rath yatra, and Charak 
Puja and the worship of saints . 
2 
He adds further : 
Weeping and the holding of Zari incommemoration 
3 
of the martyrdom of Hasan and Husain , were the cutom of 
the Mushrik. 
4 (They) raised the Makam of PancjiPir, and held 
ceremonial fast. 
On the occasion of first manstruation they 
planted banana trees around the residence. 
All these Bid'at were abolished (by the Haji), 
and the sun of Islam rose high on the sky. 
1. See. description- In James Wise. : Eastern Bengal, p. 11 
2. Durr-i-Muhammad : Puthi, p. 27. 
3. James Wise : Eastern Bengal, p. 9. 
4. Ibid., p. 17. Means 
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Having arrived there Haji Shariat Allah propagated 
religion througout Bengal". 
Although the Fara'idis carried out sweeping 
reforms (as it is evident from the above quotations) 
without much let or Hindrance . Yet their laying of 
hands on a few time honoured institutions relating to 
pirlsm, caste prejudices and employment of Dai or mid 
wife evoked considerable opposition from a section of 
the traditional society. 
(a) Pirism : It is said that Haji Shari'at Allah 
was initiated into the Qadiriyah order of sufism by his 
teacher Tahir Sumbal. He regarded mysticism as a branch 
of higher religious knowledge, and held that in order to 
be able to trend on the mystic path a person must be well 
conversant with the shari'ah as well as with tariqah (the 
science of mysticism) : because an initiate would 
otherwise be perpetually in danger of falling a victim to 
temptation and allurement, which might ultimately lead 
him astray. The Haji, therefore, made a distinction 
between the Khawas (the select) and the ' awam (the 
commoners), and permitted only the former to be initiated 
2 
into mystic orders , the latter were, on the other hand, 
1. James Wise : Eastern Bengal , p. 22. 
2. See the argument of Khalifa Abd al-Jabbar to this 
effect in Maulana Keramat Ali : Hujjat al Qadi, op. 
cit. , p. 104. f. 
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encouraged recite from the Qur'an regularly. 
Bent upon eradicating all practices which directly 
or indirectly conflicted with the pure monotheism 
(Towheed) of Islam, the Haji denounced the then 
prevalent practice of regarding the pir (the mystic 
guide or master) as an intermediary between God and man . 
He defined the pir-murid (master-disciple) relationship, 
as one of the teacher (ustad) and student (shagrid), and 
pleaded that the terms "ustad" and "shagrid", which "did 
not suggest complete submission" should be used in place 
2 
of "pir" and "murid" . He further alleged that the term 
"Pir" had through corrupt usage, acquired an air of 
demigodness and had lost its real significance in the 
wilderness of corrupt and superstitious practices that 
had gathered around the names of many real as well as 
3 
legendary pirs . Hence, he rejected the term "Pir". 
1.'. This degreded state of Pirism in Eastern Bengal, has 
been fully described by James Wise in his Eastern Bengal, 
pp. 10-20; and by Maulana Karamat Ali in his Muqami'at 
Mubtadi in (see, Dhakhirah-i-Karamat, vol. II, pp. 
177-200), and Mukashifat-i-Rahmat (see. Ibid., Vol. 1, 
13f). 
2. • James Wise : Eastern Bengal, p. 22. 
3. James Wise : Eastern bengal, pp, 10-20 
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The Haji had also denouncej^ the custom of holding 
"Urs or the death anniversary of pirs, as it was in 
reality a fatihah, which he viwed as a bid'ah (sinful 
innovation). With regard to the initiation ceremony, the 
Haji disapproved the practice of laying the hand of the 
ustad or pir in that of the disciple. 
(b) Caste Prejudices : Haji Shari'at Allah viewed 
the existence of social discrimination among the Muslims 
with grave concern and denounced it as a deadly sin : 
because, in his opinion such practices were contradictory 
to the spirits of the Qur'an. He emphasised on the 
equality of all Muslims and held that the Fara'idis or 
the Taubar Muslims who have submitted most humbly to the 
will of Allah, repented for their past sin and resolved 
to lead a more godly life in future , could not be 
subjected to the unequal treatment or discrimination 
either among themselves or in the out side society. In 
fact, by dint of their fuller submission to God, the 
Fara'idis had a better claim to social or humane 
privileges if there were any, over the Riwajis of 
those who followed the traditional customs and 
superstitions. This declaration of equality appears to 
have borne good fruits, as it attracted the teeming 
multitude of the lower masses, consisting of the 
1. James Wise, Eastern Bengal, p. 34. 
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illitrate peasantry, the weavers (Julahas), oil grinders 
(kulus) and such other Muslims of Dhaka, Faridpur, 
Jessore and Bakerganj to the Fara'idi movement. Probably 
due to the presence of an overwhelming majority of 
Chandals on Nama Sudras among the Hindu population of 
Faridpur and Bakarganj, who were dispised segregated 
and often tortured by the caste Hindus, the practice of 
untouchability, and social discrimimation had been until 
very recently, the dominent feature of the Hindu society 
of Faridpur, Jessore and Bakargan j . Some sort of these 
discriminatory prejudices appear to have also been 
contacted by the Muslims from their Hindu neighbours and 
the sayyids, shaykhs, Pathans and the Mullahs occupied 
a position in the Muslim society of Faridpur which is not 
unfavourably comparable to that of the high caste Hindus. 
Among them the sayyids of Girda and Gopalgan j, the 
Khundkars of Gotti, Chowdhuries of Gobra, Belgachi, 
Khanpura, Kartikpura and Habibganj, and finally the 
Qadis of Gopalpur and Badhdanga are known for their 
2 hereditery high tradition . On the other hand, the Julaha 
(weaver), Beldar (digger), Nikari (fish monger), Kulu (oil 
grinder), kahar or Chakar (palki bearer and panka puller), 
and the Dai (midwife), who formed exclusive castes, 
1. Cf. L.S.S.O. Malley : Bengal District Gazetters, 
Faridpur, pp. 46-42. 
2. Dr. Mtun-ud-Dln Ahmad Khan : History of the Fara'idi 
Movement, D. 24ft-
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were , discriminated by other Muslims. For instance, 
O'Malley gives an account of "a peculiar class of 
Muhammadans called chaklai Musalmans who were 
"practically ostracised by other Muhammadans", because 
some of their ancestors were said to have committed the 
offence of selling fish in the open market or to a group 
of fishermen . Beveridge tells us that the Muslims of 
Bakarganj were found of taking about their caste, and 
that, there were several subdivisions among them. He 
gives one example of "chakars (servent)" who were palki 
bearers and pankah pullers" who were "palki bearers 
and pankah pullers", and who lived in considerable 
number near Barisal, and who were looked down upon by 
other Muslims . Describing the population of Dhaka city, 
James Taylor, a contemporary of Haji Shariat Allah, 
Says , "Several of the communities into which the lower 
classes of the Mohammadans are divided according to 
their occupations and employments, have assumed the 
character of castes, and in regard to marrying and eating 
with each other they are quite exclusive as the Hindus", 
James Wise says that the Muslims of Bengal "have followed 
1. Dr. Muin-ud-Din Ahmad Khan: History of the Fara'idi: 
Movement, p. 248. 
2. L.S.S.O. Malley : Bengal District Gazetters, Jessore, 
p. 44. f. 
3. H. Beveridge : District of Bakerganj, op Cit., p. 255 
f. They are also called "Kahar". 
4. James Taylor, Topography, p. 244. 
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in many respects the system of caste as practised by the 
Hindus, although the principle that a son must carry on 
the trade or occupation of his father has never been 
reduced to a formula ". These evidence show that some 
amount of discriminatory prejudices had existed among the 
Muslims, in some form or other. 
Haji Shar'iat Allah emphasised on the social 
equality of all Muslims. The fact that Haji Shari'at 
Allah was proverbially reaproached by his opponents as the 
2 
pir of the Julaha and that the Fara'idi were generally 
3 
called "the sons of Julahah" , are therefore, not without 
significence; especially, as we now know, that the Haji 
was son of a Talukdar (i.e., a petty land holder) , and 
not the son of a Julaha or weaver as the claimed by James 
Wise . According to the current tradition among the 
Fara'idis the Haji at first, changed the family titles of 
Julahas and the kulus to karigar (technician), he called 
those vho could read the Qur'an and had some knowledge of the funda-
mental of religion as "Millah", but later on the Fara'idis were 
1. James Wise, Eastern Bengal, p. 34. 
2. Tradition current at Faridpur. 
3. H.F.M., p. 250. 
4. J.E. Gastrell : Jessore, Faridpur & Bakarganj, p. 36, 
No. 151, in which he admits that the Haji possessed a 
small ancertral estate. 
5. James Wise, Eastern Bengal, p. 22. 
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encouraged to drop their family titles altogether. The 
fact that in the census of A.D. 1872, out of the total 
588, 522 Muslims of Faridpur 574, 740 registered themselves 
as "unspecified" Muslims, and that, 142 weavers 
registered as "Karigar" against 6,036 of the same caste who 
registerea as "Jullaha", lend support to the abvoe 
tradition . 
1. The following manuscript document, signed by W.A. 
Wells, Collector of Faridpur on the 19th of September 
, 1872 gives the census of different races and 
castes living in the district of Faridpur. The 
document has been preserved in the Collectorate 
Record Room of Faridpur. 
According to this document, the total number 
of inhabitant in Faridpur District in 1872 was 
10,12,524 : the Muslims being 5,88,522 Hindus 
4,23,599, christian 401, Assamese 1, and Malabar 1. 
The Hindus are listed under 108 castes, and 
sub-castes and the Muslims under 18 castes. The 
portion which deals with the Muslim is reproduced 
below. 
Ref. No. 520, dated 19.9.72 
From W.A. Wells, Collector of Faridpur, 
To the Commissioner, Dacca. 
SUBJECT : Castes of Faridpur. 
Mohamadans (See. 1) 
No. Caste Members Remark 
1. 
2. 
3. 
4. 
Beldar 
Dai 
Dhawa 
Jolha 
313 
195 
20 
6,036 
Diggers 
The women mid-wife 
Grocer (?) 
Weavers 
Ref. Contd....next page 
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Ref. No. 520, dated 19.9.72 
No. Caste Members Renark 
5. 
6. 
7. 
8. 
9. 
10. 
11. 
12. 
13. 
14. 
15. 
16. 
17. 
18. 
Kahar 
Karigars 
Kulu 
Kunjea 
Moghal 
Masalchi 
Mollah 
Un specified 
Nagarchi 
Nikari 
Panjari 
Pathan 
Shaikh 
Syed 
13 
142 
379 
4 
2 
50 
85 
574,740 
40 
260 
10 
229 
5,534 
480 
Bearers 
Weavers Same as Jolha 
Oil Manufacturers 
Sell Vegetables 
Moghal up-country men 
Torch bearer 
Priest 
Play on the torn torn 
Sell fish, cut up fish 
fish 
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(c) The employment of the Dal Caste : The census 
of A.D. 1872 list the Dais of Faridpur as an exclusive 
caste of the Muslims. James Wise says that the women 
folk of this caste were professional mid-wives, but their 
number, compared to the great demand of their service was 
very small . The profession of Dai was, however, 
considered low, especially because of the stigma attached 
to the "cutting of the navel cord" of a new born child. 
James Wise said that a common term of abuse applied to 
2. 
midwife is "Narkata" or the cutter of the cord . No 
respectable Hindu or Muslim would, therefore, cut the 
navel cord, even if they performed other services 
relating to the delivery, in a case of emergency. 
Haji shari'at Allah held that this prejudicial 
practice was contracted by the Muslims from their Hindu 
3 
neighbours , and was, therefore a sinful innovation or 
bid'ah. The prejudice against cutting the cord is said 
to have brought untold hardship to bear upon the mothers; 
for owing to the scarcity of Dai women, notably in the 
District of Faridpur, the mothers had often to wait for a 
day or more for the arrival of the Dai and to have the 
1. James Taylor : Topography, p. 263. 
2. James Wise : Eastern Bengal, p. 50. 
3. James Wise : Eastern Bengal, p. 22. 
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navel cord severed, Hajl Shar'lat Allah protested against 
the exclusive employment of Dai for midwifery, and 
declared that there was nothing low in cutting the navel 
cord, and advised that this might be done by elderly 
woman of the family or of the village, and if needs be the 
father of the baby ought to do it. This raised a 
considerable opposition from the traditional society, 
which was later on espoused by Maulani Karamat 'Ali in his 
debate with Khalifah *Abd al-Jabbar. 
(d) The Dress of the Fari'idis : 
Haji Shari'at Allah had ordered his followers to 
wear Pajama or lungi instead of wearing Dhutl, the 
national dress of the Hindus, which was, however, 
generally used by the Muslims of Bengal at that time. He 
pointed out that the Pajama and Lungi were more convenient 
for the daily prayers. It was however, conceded that if 
anybody wore Dhuti for necessity, he should wear it 
plainly without passing one end between the legs so as to 
avoid inconvenience at the time of prayer. It is a 
curious fact that this peculiarity of the Fara'idi mode of 
wearing the Dhuti, not only attracted the attention of 
2 
the Englishmen , but roused considerable suspicion in 
1. For wearing the Dhuti in the above manner, the 
Fara'ldls were called "Kachha Khula". 
2. W.W. Hunter,ed : Imperial Gazetter of India, p.399. 
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their minds, For instance, Hunter observes, "externally a 
Fara'idi may be known by the fashion of wrapping his dhuti 
or waist cloth round his loins without crossing it between 
his legs, so as to avoid any resemblance to a "Christian's 
trouser"s . 
The Pajama has the greatest resemblance to what 
Hunter calls "Christian trousers", in comparison to which 
the resemblance of dhuti with trousers can not be judged 
anything but fictitious. As a matter of fact, this 
measure was taken by the Haji to ensure that his disciples 
keep their high covered with dress in accordance with 
Islamic morality. 
The* above Fara'idi doctrines proved that the 
Fara'idis followed the doctrinal and legal systems of the 
Hanafi school of law. Muslims who opposed Fara'idi 
movement were due to their strict observance of the Holy 
Qur'an and Sunnah of the prophet Muhammad(s). 
The Muhanimadis 'Tariqah-i-Muhammadiyah) , Able 
Hadith and Tttu Mlr's Movement lay greater emphasis on 
certain points , among which the following may be 
mentioned : 
1. See. H. Beveridge : Bakarganj, p. 255; W.W. Hunter,ed 
Imperial Gazetteer of India, Vol. IV, p. 399; and 
L.S.S.O Malley: Bengal, Bihar and Orissa, p. 210. 
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(i) Monotheism - Allah is self-existent and the 
creator of all other Beings. He is unequalled in 
his attributes. Spiritual eminence and solvation 
consist in strict adherence to the commands of 
Allah ais given in the Qur'an and laid down in the 
Shari'at and not in developing mystical feelings 
of communion and mingling in His beings. 
(ii) Ijtehad - The Muhammadis admit the right of 
"inter prelation" as given to the Muslims and 
strees the desirablity of exercising this right. 
They hold that the followers of the four great 
Imams have, in effect, given up this right. Abdul 
Wahhab wrote several treatises on this subject 
criticising the advocates of salvish imitation. 
(iii) Intercession - The Muhammadis do not believe in* 
the theory of intercession, on someone's behalf, 
by some intermediaries who might be persons of 
saintly eminence and hence supposed to be nearer 
to Allah. Allah was nearer to man than his own " 
jugular veins" and it was open to every body to 
pray to Allah without the help of an intermediary 
They emphasis Action Passive belief in the 
principles of Islam is not enough. 
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(iv) Innovation : The Muhammadi's condemn and oppose 
many of the existing religious and social 
practices for which there is not precedent or 
justification in the Shariat. Prominent among 
these are tomb worsship, exaggerated veneration 
of Pirs, excessive dowries in marriages and the 
general show of pomp on festive occasions such as 
circumcision and Milad celebration of Prophet's 
birthday) and prohibition of widow remarriages, 
etc. 
Stress is also laid on the cultivation of some 
moral virtues . The five essentials of Islam, Prayer,Fast, 
Hajj, Zakat and Jehad have of course to be serupulously 
observed. But along with the several other virtues like 
humility, contentment and perseverance have to be 
acquainted while greed, jealous and pride have to be 
eschewed. Jihad or the waging of war (when no other means 
is left) for the protection and preservation of one's 
religious and society was also an important principle of 
Sayyed Ahmad's prechings sicne the beginning of his 
career . 
** *S »\ t\ t\ 4\ f* /« I 
1. Sirat-i-Mustaqim pp. 75-115. 
2. Ibid., pp. 105-106. 
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TA'AIYUNI OPPOSITION TO THE REVIVALIST MOVEMENTS 
The nineteenth century Islamic relgious reform 
movements, i.e. the Taraqah-i-Mumhammadiya, Fara'idi 
^nd Ahle Hadith Movement were opposed by the Ta'aiyuni 
leader Maulana Karamat 'Ali. All these reform movements 
rejected the superstitious customs and ceremonies of the 
sabiqis (the followers of local customs), yet the 
Ta'aiyuni leader Maulana Karamat Vli made scathing 
criticism of the superstitions beliefs and practices of 
the traditional society on the one hand, and of the 
radical approaches of the Fara'idi, Patna school or 
Ahle Hadith on the other . Nevertheless, the Maulana 
approved in a modified form, some of the traditional 
ceremonies, such as, Fatihah (a rite of the dead), and 
Qiyam (or standing) in the birthday celebration of the 
prophet (Milad), which were rejected by the three other 
groups and wrote several books and pamphlets in 
2 
vindication of these practices . 
Hence, the upholders of the traditional customs 
regarded Maulana KarSmat Ali as a champion of their own 
1. For MaulanJ KarSmat All's criticism of the 
traditional customs, see his Haqq al-yaqin, Maqami-al 
Mubtad' in and Mukashlfat-i-Rahmat/ Published in 
Dhakhira-i-Karamat Vol. 1, Calcutta A.H. 1344. 
2. Maulana Karamat All's Quwwat al Islam and 
Haqq-al-yaqin may be cited under ti:iis category. 
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cause. An examination of the Ta'aiyuni opposition to the 
Fara'idi movement is, therefore, impor-tant not only for 
its own sake, but also because of the fact that the 
objections of the traditional society to the Fara'idi 
movement are reflected in it. 
Maulana Karamat Ali came to Calcutta from Jawnpur 
for the first time in A.H. 1250 (A.D. 1835) and remained 
in Bengal for a period of 18 years, i.e. down to A.D. 
1853. During this period, he visited many districts 
including Dhaka, Faridpur and Bakerganj , the zone of 
the Fara'idi influence. 
Maulana Karamat ^li met Haji Shariat Allah in 
A.D. 1836-37. According to the Maulana's own account, he 
saw the Haji for the first time in A.H. 1252 (A.D. 
1836-37), at the Gol Patti Masjid of Calcutta. They had a 
brief conversation and soon they came to grips. The 
Maulana says that he proposed to the Haji for a public 
discussion of several controversial points, to which the 
2 Haji did not agree and fled at night . In Muslim 
Ratnahar Wazir 'All mentions that the Maulana had collided 
with the Fara'idls in B.S. 1245 (A.D. 1839), which falls 
in the last year of Haji Shart'at Allah's life^. 
1. Maulana Karamat*Ali : Hujjat-i-Qadi, pp. 85-86. 
2. Ibid. 
3. Wazir^Ali : Muslim Ratnahar, p. 9. 
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Thus, although there is a probability of the 
Maulana's second meeting with the Haji, such a meeting, 
in fact, did not take place. For, after describing his 
first meeting with the Haji at the Gol Patti mosque, the 
Maulana places his meeting with Dudu Miyan next and says 
that he met the Miyan at the residence of Qadi Shafi-al-
Din of Barisal on one Thursday , without specifiying the 
date. According to the Fara'idi popular tradition such a 
meeting had taken place during Dudu Miyan's last stay at 
Dhaka (A.D. 1860-1862) whence he proceeded to Barisal, 
the headquarters of Bakerganj district, to meet the 
Maullna. This approximation is quite probable, for after 
a short absence from Bengal in A.D. 1853, the Maulana 
had returned to his missionary activities in Eastern 
2 
Bengal and Assam for a second time . 
Thus, his second meeting with the Fara'idi 
leader, Dudu Miyan, appears to have been held not earlier 
than A.D. 1860. No description of this meeting is 
available form the Fara'idi sources. The Maulana, on the 
other hand, "after having made humble, Dudu Miyan 
promised to attend congregational prayer of Jum'ah the 
next day, but quietly fled at night . In another place 
1. Maulana Kar^mat ^ Ali Huj jat-i-Qadl, p. 86. 
2. Maulana *Abd-al-Batin : Slrat-i-MaulUna Karamat "^ All 
Jawnpurl, p. 45. 
3. Maullna Karamat'All Hui 1at-l-0adl. o. 86. 
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the Maulana says that he had challenged Haji Shar'iat 
Allah and Dudu Miyan whom he calls the "leaders of the 
Kharljis" : of Bengal" to show the validity of their 
doctrines on the basis on standard authorities, which 
they were unable to do . 
Maulana Kar"amat 'Ali gives an impression that he 
chased the Fara'idi theologians, especially khalifa 
'Abd-al-Jabbar, from place to place until a public debate 
(Bahath) was held betwen them in B.S. 1272 (A.D. 1867). 
It was decided that each party would prepare a set of 
Fatwa or legal decisions on six controversial points, 
viz., (i) relation between faith and work, (ii) the 
manner of initiationa into mystic orders, (iii) 
employment of midwife or Dai (iv) edibility of locust 
and grass-hopper, (v) congregational prayers or Jum'ah 
and 'Id' (vi) the definition of misr al Jami' : This 
Fatwa would then be submitted to the juriests of Makka 
for judgement through the channel of a neutral person, 
who acting on behalf of both parties would convene a public 
debate next year at Barisal. Qadi Shafi al-Din of Barisal 
was chosen as the middleman and the two sets of Fatawa 
were submitted to him in due course, who forwarded them 
1. Huj jat-i-Qadt, See also Maulana" *Abd al-Batin Sirat, 
op. Cit. p. '86. 
352 
to Makkah . The ground for the first important debate 
between the Fara'idis and Ta'aiyunis was thus prepared, 
which took place in A.D. 1867. A second important 
debate was held in A.D. 1879. Although subsequently many 
debates were held between them, these two were of 
paramount importance as they determined once for all the 
basic lines of their polemics. Ta'aiyuni Ishtihar gives 
in a Nut-shell almost all the objections advanced by 
M.Karlfmat Ali the Farl'idis are as follows . 
(i) M.Karamat Ali states that the Fara'idis 
regarded work (amal) as a part of faith (imam) and 
accordingly, to the Fara'idis, a person who professed the 
dogma of faith (i.e., Kalimah) but did not observe the 
daily prayers (Namaj or Salat), was a disbeliever 
(Kafir). Hence, they did not hold it law ful to say the 
funeral prayer for such a person on his death. As this 
view was the characteristic of the Khariji sect, M. 
Karamat 'Ali identified the Fara'idis with the Kharijis 
3 
and called them "the Kharijis of Bengal" . 
T. Hujjat-i-Qadi, op. Cit., p. 85f. 
2. M.Karlmat 'All : "Ishtihar" in Dhakirah-t-Karamat, 
Vol.1. Calcuta, A.H. 1344, p. 108. 
3. M. Karamat 'Ali : "Ishtihar" in Dhakhirah-i-Karamat, 
Vol. 1, Calcutta, A.H. 1344. p. 108. It may be noted 
that the Khariji school was one of the principal 
contending parties against the sunni school of law in 
early Islam. 
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(ii) M. Kar5mat All accuses the Fara'idis of 
having demolished the pulpit (mlmber of mosques In order 
to force their doctrine of the suspension of 
congregational Friday prayer of Jum'ah. He regards the 
prayers of Jum'ah and 'Id' as the most Important 
Institutions of Islam (Sha'a'lr al-Islam), which must not 
be abandoned under any circumstances. Hence, the 
Fara'idis were deluded from the right path by their own 
peculiar views and were also misguiding others. 
(ill) He contends that the Fara'idis were wrong in 
their objection to the Sufi custom of elasping by the pir 
the hand of the murid or disciple at the time of 
initatlon into mystic orders . 
(Iv) He says that Fari'ldis held it near 
obligatory (wajib) on the parents to cut off the navel 
cord of a new born boby which was, in his opinion, a 
2 
gross misinterpretation of Islamic law . 
(v) He alleges that the Fara'idis are grass 
hopper by mistaking it for locust . 
1. Dhakirah-i-Karamat, op. Clt., p. 108. 
2. Hujjat-1-Qa^l, op. Clt., pp. 105-106. 
3. Dhaklrah-i-KarJmat. op. Clt., p. 108. 
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(vl) He accuses the Fara'idi leaders of unlawfully 
accepting sadqah fitr (i.e., poor tax for the 'Id 
festival), from their disciples in spite of their wealthy 
circumstances . 
(vii) He accuses the Fara'idi leaders of 
improperly beating their disciples with shoes as a 
punishment for all kind of offences. 
Debate of Barisal : On Monday, the 19th Asarh, 
AMWn? )B.S. 1272/A.D. 1867, thousands of Fara'idis and 
Ta'aiyanis thronged the Shah Sahb's Mosque at Barisal, 
which was chosen as the venue for a debate between 
Maulvi Karamat Ali and Khalifah *Abd al-Jabbar, and the 
two leader appeared on the scene accompanied by their 
retinue of the "Ulama'. Many respectable citizens of the 
town (including Maulana Muhammad Fadil, the Kutwal of the 
town (i.e. police officer), were present. Four renowned 
theologions of Barisal, namely (i) Khan Bahadur Abd al 
Karim (ii) Khan Bahadur Mufid al-Din Muhammad, (iii) 
Qadi Siraj al-Din Muhammad, and (iv) Sayyed Tajammul Ali 
were appointed Judge and arbitrators. They formulated 
six questions on the above mentioned six controversial 
points, which were then put to the contending parties on 
2 
by one . 
1. Dhakitah-1-Karamat, op. Ctt., p. 108. 
2. Maul'ana Karamat 'Ali Huj jat-i-Qa^i, p. 104f. 
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(1) In the first place, It was asked, "whether the 
funeral prayer would be said or not, on the corpse of a 
person who professed the Kalimah (or dogma of the faith) 
but did not observe the daily prayers and fasting in the 
Ramadan"? 
On this point both the parties agreed to the 
Hanafi and Sunni view, and held that such a person was a 
fasiq or a sinful believer and not a kafir or disbeliever 
as the Kharijis believed. Therefore, both of them agreed 
that the funeral prayer was to be said on the corpse of 
such a person . 
This implies that the Fara'idis do not regard amal 
or action as an integral part of iman or faith, as was 
alleged by Maulina Karamat Ali and the Maulana's 
identification of the Fara'idis with the Kharijis, 
therefore is groundless. 
(ii) Secondly, it was asked, "what is your opinion 
about the custom of clasping by the pir the hand of the 
murid (i.e, disciple) during the ceremony of initiation 
into Sufi orders""^ ? 
1. Maulana Karamat ^ li Hujjat-i-Qadi, p. 104f. 
2. Ibid. 
3. Ibid. 
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Maul'ana Karamat *Ali made a distinction between two 
kinds of bay'at or initiation ceremony, viz. (a) 
bay'at-i-tabarruk i.e., initiation with a view to 
obtaining the blessings of the pit, and (b) 
bay'at-i-idarat i.e., initiation into deeper mysterries 
of sufisra. He maintained that the former process was 
open to all, commoners (awam) and the chosen (Khawas) , 
while the latter process was open to the chosen alone. He 
further maintioned that in the former process (i.e., 
bayati-i-tabarruk), the pir is law fully permitted to 
take the hand of the murid in his own hand. In his 
opinion, the latter process (i.e., bay'at-i-idarat) 
involved various conditions which a murid (i.e., one 
desirous for initiation) must fulfil. He however did not 
explain, what these conditions were . 
Khalifah 'Abd al Jabbar questioned the validly of 
initiating the commoners (awam) into mystic orders. He 
held that among mystics only those who have successfully 
passed through all mystic stages and whose high 
attainments made them Qutb al-aqtab (i.e., the pole of 
the poles), were law fully permitted to initiate 
disciple. In order to be eligible for initiation into the 
mystic orders, the talib or the seekermust, on the other 
1. Maulana Karamat 'All : Hujjat-1-Qadl op. Clt. p. 104f, 
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hand, possess adequate knowledge of Islamic law and 
morality (Shari'ah) and of the mystic path (tariqah). 
For, in his opinion, it was useless for an ignorant 
person to be inititated into the mysteries of suflsm and 
like wise it was of no use to be initiated by an 
imperfact mystic whose eyes were not free from the veils. 
We have seen earlier that the practice of clasping 
hand in the initiation ceremony, was opposed by the 
Fara'idis. They called it dastibay'at and denocunced it 
as a sinful innovation. Hence, the Fara'idis practised 
oral or iqrari bay'at. This point appears to have been 
skipped over by the Khalifah in the debate, as other 
wise Maulana Karamat Ali would not have dropped an 
important point like this from the proceedings. 
(iii) Thirdly, "it was asked. Is it wajib (near 
obligatory) on the parents to cut off the navel cord of a 
a new baby with their own hands or do you hold a 
different view"^. 
On this point both the parties agreed on principle 
that cutting of the navel cord was a part of the 
profession of qabilah or midwife and that, it was not 
wajib on the parents to cut off the navel cord with their 
own hands. But in their interpretation of the term 
1. Maualana Karamat'Ali : Hujjat-i-Qadi, op. Cit., p. 104f. 
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qabilah they differed. Maulana Karamat All Interpreted 
It as meaning dal (I.e., midwife belonging to the dal 
caste), the khalifa as dudh pll'al (I.e., wet nurse), and 
one Maulavl Ibrahim pointed out that the Arabic terra 
"qabilah" literally means dal jlna'l (I.e., professional 
midwife). To this last interpretation, the Khalifah also 
agreed. 
In this context, it is necessary to claslfy the 
sense of the word dal jlna'l, agreed to by Khalifah 'Abd 
al Jabbar and as identied with the Arabic word "qabilah: 
The latter really applies to the profession of midwifery 
which can be followed by any body in the society. The term 
dal, derived from the Sanskrit dhatri, on the other hand, 
came to have two meanings in Bengali, viz., (a) midwife 
and (b) foster mother . Here dal as a midwife was a 
Muslim herediatary caste belonging to the lower classes, 
to which the abusive term narkata (i.e., the cutter of 
the navel cord) was applied . But the foster mother or 
dudh plla'i, was a lady of some respect. The Fara'ldis 
raised their fingers against the heredltory caste of the 
dais though they had no objection to the profession of a 
midwife followed in the usual course of life. Hence, 
1. Cf. James Wise : Eastern Bengal, p. 50. 
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It is in the sense of a voluntary profession that 
Khalifah 'Abd al-Jabbar agreed with Maulavi Ibraheera on 
the interpretation of the term qabilah. 
(iv) Fourthly, it was asked, "Do you identify 
tiddi (i.e., locust) with bhunge (i.e, grass hopper) ? 
And, do you regard either or both of them as halal (i.e., 
edible in accordance with the dietary rules of Islam)"? 
M. Karamat 'Ali replied that, in his opinion, the 
locust and the grass hopper are two distinct species and 
that the former was lawfully edible and the latter 
forbidden. The Maulana records further in his proceeding 
of the debate that Khalifah 'Abd-al-Jabbar did not 
differentiate between the two and regarded both as 
lawfully edible. According to the same source the 
Khalifah observed, "should we regard the chicken of 
Arabia as different from the chicken of Bengal. It is 
indeed, reminiscent of James Wise's remark that Dudu 
Miyan regarded the locust and the grass hopper as 
belonging to the same species, and passed the latter as 
lawfully edible on the analogy of the former the 
difference in size and figure being explained with 
reference to the divergent climatic influences, such as 
visible between the big goats of the bank of River Jamna 
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(in Bengal) and the small ones of the country-side . 
Maulana Karamat 'Ali further reports that the Khalifah 
finally stated that any grass-hopper, the constitution of 
which conformed to the description of locust as given 
in he standard low book, would be regarded as lawfully 
edible and if it did not conform, it would be regarded 
as forbidden. The kutwal of the town, thereupon produced 
a grass hopper before them, and asked their opinion about 
it. Both Maulana and the Khalifah agreed that it was 
forbidden. 
(v) Fifthly, it was suggested by Maulana Karamat 
Ali that the question regarding the British rule in 
India be included in the questionnaire; that is as to 
whether this country was Dar al Islam or Dar-al-Harb, 
But Khalifah 'Abd al-Jabbar opposed the move because of 
the political implications which the discussion of such a 
problem might entail. The suggestion was therefore, 
dropped on the insistence of the Khalifah, and it was 
asked, "what is your opinion about the congregational 
prayers of Juma'ah and Id to be held in Bengal and 
Hindustan at the present time under the British regime 
2 
and British administration ? 
1. Cf. James Wise : Eastern Bengal, p. 23. 
2. Hujjat-i-Qadi, p. 109. 
361 
M. Karlmat ^11 replied that under the then 
prevailing circumstances he regarded the prayer of 'Id 
as wajib (near obligtory), i.e., fard-i-amali, the 
observence of which is obligatory though strict faith in 
it may not be enforced : and that, he regarded the 
prayer of Jura'ah as f ard-i-kifaya i.e., in which belief 
as well as practice are obligatory. Khalifah Abd 
al-Jabbar disagreed and opined that the congrigational 
prayers were not lawfuly permitted in Bengal and 
Hindustan under the circumstances which prevailed at 
that time, and maintained that according to certain 
standard law books, congregational prayers under the 
then circumstances would be makruh-i-tahrimah or near 
prohibited. The Maulana challenged him to prove this 
point on the basis of the fatwa of Makkah, but the 
Khalifah replied that the opinion of Jurist-consult of 
Makkah was not sought on the question of Jum'ah ; his 
opinion was sought on the question of misr al-Jami in 
which the solution of the problem of Jum'ah, and 'Id also 
lay.-*-
At this stage of the discussion was evident that 
in the Fatwa , which were previously sent to Makkah on 
mutual agT3;ment of the parties, the Maulana had sought 
the opinion of the Makkah Jurist-Consult on six points 
1. Maulana Karamat All : Hujjat-i-Qadl, 104f. 
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including the question of the congregational prayers, 
whereas the Khalifah had sought the opinion on five 
points only, leaving the question of the congregational 
prayers to be decided on the basis of the question of the 
misr al-Jami ; for, as we have j&een in the preceding 
chapters the Far"a'idis believed that the congregational 
prayers could be held in Misr al-jami' alone. One Haji 
'Abd al-Jalil then produced a fatwa of Makkah (probably 
the one which was sent by Maula^ na Karamat 'Ali for 
approval), in which it was stated that under the 
circumstances which the prevailed in India, if the 
Muslims of a locality appointed on imam to lead them in 
prayer, the prayer of Jum'ah was lawfully permitted. 
Thereupon, addressing the Kutwal of the town the Khalifah 
observed "if we appoint an imam you would put handcuff 
on our hands". The kulwal kept silent, and the 
discussion on the point was closed . 
It may be pointed out that the approach of 
Ta'aiynis and that of the Fara'idis to the problem of the 
congregational prayer were fundamentally different. The 
former viewed it from the angle of the status of the 
country i.e., whether it is Dar al-Islam or Dar al-Harb; 
and the latter viewed it from the angle of the status of 
1. Maulana Karamat 'Ali : Hujjat Qadi, p. 104 ff 
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the locality In which It Is to be held, I.e., whether it 
is Mlrr al jaml' or not. Thus, Maulana Karamat All 
argued that the under British require, which he termed 
as "Dar al Araan" or state of security, India was 
continuing in its former status of Dar al-Islam, the 
congregational prayer were, therefore, lawfully 
permitted. The Fara'idis on the other hand, argued that 
the congregational prayers could not be held except in 
misr al-Jaiii : i.e., in a constituted township in which 
the presence of Amir and Qati was necessary : but such 
misr al-Jam-i' was not found in the then British regime 
of Bengal. They therefore, held that the congregational 
prayers were no lawfully permitted there. 
(vi) The sixth and the last question was asked". 
How do you define Misr aljam-i' (or constituted township) 
which is prerequisite for the permissibility of the 
congregational prayer of Jum'ah ? Do you accept either 
or both the interpretations provided by the Hidayah . 
1. Maulana Karamat "^11 : Hujjat-i-Qadi, p. 104f. Imam al-
Hammara shaykh Burhan al Din al Marghinani has 
advanced two interpretations of misrat Jamia in his 
monumental law book Hidayah which were fixed as the 
term of reference for the discussion on this point. 
The passage is as follows : 
(a) "Misr al jamiare those places where reside the 
Amir and the Qati who enforce civil and criminal 
leave of Islam. This is the interpretation of Imam 
Abu Yusuf". 
(b) According to Imam Abu Hanifah, it is such a 
locality : v*>ere if all its inhabitants (i.e. on v*iom Jum'ah is 
obligatory) congregate in the biggest of its mosques, it cannot 
accomodate them all", (cf. Hidayah. p. 148). For a detailed 
discussion of the controversy of Jum'ah and Misr al Jami, see 
chapter vi. 
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M. Karamat A^li replied that both the 
interpretations as provided in the Hidayah were 
acceptable to him. Khalifah 'Abd al Jabbar said that he 
gave preference to the first intepretation of the two 
which demanded the presence of Amir and Qadi, and that, 
the second interpretation was unacceptable to him. 
It may be noticed that the two above mentioned 
definitions of misr al-jami 'are contradictory to each 
other at least, in one important respect, for the first 
interpretation demands a all-set administration as a 
necessary condition for Misr al-Jami whereas the second 
interpretation is based on a simple enumeration of the 
inhabitents of a locality. MaulansT Karamat 'Ali did 
not indicate as to how he accepted two contradictory 
propositions together. We have already seen the reason 
of the Fara'idis for accepting the first interpretation 
in preference to second. In the first place, the 
Fara'idis argued that the first interpretation has also 
been ascribed to Imam Abu Hanifa; and secondly, another 
interpretation of Imam Abu Hanifa narrated by Burhan al 
Din in Hidayah, which demands the presence of an Amir or 
administrator able to administer justice, as accepted by 
the Fara'idis. 
3bo 
The Maulana, however, pointed out that the jurist 
consult of Makkah had laid down in the fatwa that both 
the interpretations as provided in the Hidayah were 
acceptable. The Khalifah replied that his rejection of 
the second interpretation of the Hidayah as based on the 
evidence of many standard law books. This reply made the 
Maulana angry, and he bluntly challenged Khalifah saying 
"Did he 'the Jurist Consult) give an incorrect 
opinion"? Apparently in order to pacify him the 
Khalifah observed. "The knowledge of the Jurist consult 
is greater than mine. Probably, he has given this 
opinion on the evidence of some acceptable law books. I 
agree to that ", Thus, in spite of this face-saving 
agreement the debate ended in a fiasco. 
We have already dealt with the questions of 
holding congregational prayers and the definition of 
Misr al-jami' in the preceding chapter and need not go 
into further details. What is important to note here 
is that the underlying difference in the respective 
approach of the Fara'idis and the Ta'aiyunis to the 
problem of holding congregational prayers. As a matter 
of fact the controversy over the prayer of Jum'ah was 
the real bone of contention between them, as the Maulana 
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himself observed In course of his debate, "the 
foundation of the whole debate was laid on the 
controversy of Jum'ah" . Even subsequently this 
controversy never ceased to be a subject of hot debate 
between them down to the present day. For 
notwithstanding the fact that the Fara'idis have 
recognised the lawfulness of holding congregational 
prayers in the towns of Bangladesh (the then East 
Pakistan) since independence on the plea that the 
Magistrate and the Judge in the district headquarters, 
and the Subdivision officer and the Munsif in the 
subdivisional headquarters, have now legally taken the 
place of Amir and Qadi, they still hold the view that the 
congregational prayers cannot be lawfully held in the 
villages or Qura which do not fulfil the conditions of 
Misr al-jami"^. 
Maulana Karamat Ali also opposed Tariqah-i-
Muhammadiyah movement, Titu Mirs movement and Ahle Hadith 
movement. The reasons of his opposition will be discussed 
in chapter ten in the conclusive phase of the movements. 
1. Maulana Karamat Ali : Hujjat-i-Qadi, p. 115. 
2. Cf. Durri Muhammad : Puthi, p. 123 f and Nazim al 
Din: Puthi, p. 98f. 
C H A V T E n IX 
C H A P T E R - IX 
ORGANISATION UNDER THE REVIVALIST MOVEMENTS 
I t i s tx) t r u e t o say t h a t , Haji S h a r i ' a t Allah based h i s 
plan of reform on purefly re l ig ious p r inc ip l e s . But h i s son EHjda 
Miyan added a new fea tu re , giving a socio-economic b ias to the 
movement. The pa t te rn of the then Muslim society as described by the 
contemporary English wr i t e r s needed such an evolution t o r e s t the 
movement on a sol id foundation . 
The Fa ra ' i d i movement fostered a community of be l ie f s and 
in t e re s t s among i t s followers \i*iich brought them in to a brotherhood. 
The unifying tendency of the Fa ra ' i d i s became apparant even at the 
i n i t i a l stage vAien Haji Sha r i ' a t Allah preached h i s doctr ines a t 
2 
Nayabari . 
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The F a r a ' i d i settlement of Rakabi Bazar c red i t s Haji 
Sha r i ' a t Allah for organising the local panchayat t he r e . But he i s 
not known to have attempted to bring the F a r a ' i d i s in to a compact 
organisation. Def in i te ly , i n a l l appearence, i t was Dudu Miyan vAio 
f i r s t real ised the necessi ty or conceived the ambitions plan of 
organising the F a r a ' i d i s in to a strong body and i t was he V*JO 
brought them under a cen t ra l and h ierarchica l organisat ion. 
In organising the Fa ra ' i d i society Dudu Miyan had two 
main objectives in view, v i z . ( i ) protect ing the F a r a ' i d i peasentry 
from the oppression of the Hindu zamindars and European indigo 
p lan te r s , and ( i i ) securing social j u s t i ce for the masses of the 
Muslims. In order to secure the f i r s t ob jec t ive , he raised a 
volunteer corps of clubmen and arranged for t h e i r regular t ra in ing 
in the a r t i f affray f igh t ing . For securing the second objective 
he revived the t r a d i t i o n a l panchayat system under Fa ra ' i d i 
leadership. The former was known as the p o l i t i c a l branch ( S l y a s i ) 
and t h e l a t t e r t h e r e l i g i o u s b r a n c h ( d i n i ) . 
Both t h e s e b r a n c h e s of t h e F a r a ' i d i o r g a n i s a t i o n were t h e n 
1 . James Wise : E a s t e r n B e n g a l , p . 6 f . 
2 . I b i d . p . 2 2 . 
3 . I b i d . 23 
4 . I b i d . 
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coordinated by an hierarchical Khilafat system, which 
brought all the Fara'idis of Eastern Bengal under direct 
control and supervision of Dudu Miyan. 
The political branch of the Fara'idi 
organisation was an outcome of the conflict between the 
Fara'idi peasantry and the Hindu Zamindars. We have seen 
earlier that Haji Shari'at Allah protested against the 
imposition of idolatrous cesses by the Hindu zamindars on 
the Fara'idi peasantry, which brought him into conflict 
with the Zamindars in his later life. According to a 
government report, the zamindars lavied not less than 23 
items of unauthorised cesses in addition to the lawful 
land revenues as late as A.D. 1872. In order to resist 
the zamindars from extorting these casses, Haji Shari'at 
Allah commissioned Jalal-al-Din Mullah to organise affray 
fighters. James wise says that Dudu Miyan made his "most 
determined stand" against the "levying of illegal cesses 
by the Zamindars", especially against the idolatrous 
taxes. Wise considers it as an intolerable act of 
oppression that" a Muhammadan ryot should be obliged to 
contribute towards the decoration of the image of Durga 
(a Hindu goddess), or towards the support of any of the 
idolatrous rites of the Hindu landlord", as the "only 
apology" for their continuation was claimed to be their 
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antiquity and adaptation to the feelings of the peoples" . 
Thus, the conflict between the Fara'idis and the Zamindars 
arose from a peculiar religio-economic reason. This was 
instrumental to Dudu Miyan's realisation of the necessity 
of organising the Fara'idis into a strong body. 
On his assumption of leadership, Dudu Miyan 
appointed several siyasi Khalifahs (i.e., political agents 
of deputies) in different parts of the Faridpur district 
(including Madaripur subdivision), where the zamindars 
were especially hostile to the Fara'idis. The duty of 
Siyasi Khalifah was to raise volunteer corps of affray 
fighters and to arrange for their regular training and 
secondly, to keep Dudu Miyan fully apprised of every new 
political development of his area. Later on, when the 
t 
'dini'C (-Ci>)or religious branch of the Fara'idi 
organisation was developed into a centralised and 
hierarchical 'Khilafat' system, the political branch was 
also obsorbed into it, as will be seen below. 
The Fara'idi Khilafat system was designed to 
bring all the Fara'idis under the direct control and 
supervision of an hierarchy of authorsed agents or 
Khalifas. At the apex of this hierarchy stood the 'Ustad' 
(i.e., the head of the Fara'idis); below him were the 
Uparastha Khalifahs (or the superior agents); next to them 
1. James Wise : Eastern Bengal, p. 24 
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were the Superintendent Khalifah: and at the lowest rung 
of the hierarchy stood the Goan Khalifah (village agent) 
or the Ward Khalifah (the agent in the ward of a town), as 
the case may be. The Fara'idi settlements of Eastern 
Bengal (were divided into small village units, each 
consisting of 300 to 500 Fara'idi families as the 
geographical conditions permitted One prominent member 
of each unit was appointed a Khalifah and given the 
charge of the unit. Ten or more such village units formed 
what was often called a girl (i.e., a circle or neighbour-
hood), which was under one superintendent Khalifah. The 
respective unit Khalifahs of the area were sub-ordinated 
to him . The superintendent Khalifah was required to 
1. Family records of (a) Jalal al Din Mullah of Faridpur, 
Khalifah of Dudu Miyan, and of his grandson Kafil al-
Din Ahmad, Khalifah of Khan Bahadur Sa'id al-Din and 
(b) tradition current in the Family of Darwesh Ali 
Munshi of Tepeera, Khalifah of Dudu Miyan (c) of 
Munir al-Din Khalifah, and (d) Pahlwan Ghazi of 
Chandpur, Khalifahs of Dudu Miyan, See also James Wise 
Eastern Bengal, p. 23. Wise suggests that in 
partitioning Eastern Bengal into smaller units or 
circles Dudu Miyan followed the vaishnava practice, 
but he did not state his reasons for thinking so. On 
the other hand, we know very well that assigning a 
certain area to a Khalifah is a time honoured practice 
of the Sufi orders, familiar to Bengal for centuries. 
371 
maintain a Piyada (I.e., a guard or footman), and a peon 
(or messenger). The Piyadah worked as the executor of 
orders of the Superintendent Khallfah, and the peon was 
sent back and forth with messages and circulars to the 
unit Khallfahs of the girls on the one hand, and to the 
Ustad at Bahadurpur (In Faridpur district) on the other. 
Thus the Superintendent Khallfah acted as an Intermediary 
between the unit Khallfah and the Ustad, and Kept In 
constant touch with both. 
A few highly competent person were appointed as 
advisers to the Ustad, who were styled as Uparastha or 
superior Khallfahs. Such were, for Instance, the 
guardians of Naya Mlyan. Their function were multifarious: 
to advise the Ustad on important matters, guide the 
Fara'ldl community, propagate Fara'idl doctorines and 
promote the advancement of the Fara'ldl movement. Some of 
them were assigned a particular subdivision or a district 
but mostly they worked as personal envoys of the Ustad to 
the Fara'ldl community in general 
1. The above picture of the structure of the Fara'ldl 
organisation has been drawn from the family records of 
the Fara'idls and from personal observation. The 
practice of appointing Uprastha Khallfah has fallen 
into disuse: but the rest of hierarchy as well as the 
malntance of a piyada and Peon continue down to the 
present day. 
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The Unit Khalifah being responsible for the 
overall welfare of the Fara'idi community residing within 
the unit, his duties were, and still are, manifold. In 
the first place, he taught them the Kalimah or the formula 
of faith , and the diniyat or the religious practices. 
Secondly, he enforced the faraid or religious duties, such 
as the daily prayers, fasting of the 'Ramdan' payment 
of Zakat and fitrah . Thirdly he made suitable 
arrangement for prayer halls in those places where no 
mosque existed and led the community prayers or appointed 
an Imam for the purpose. Forthly, he controlled the 
social and religious morals of his community, and 
administered justice in consultation with the elders. 
Fifthly, he administered religious services at the 
weddings and funerals, and shrived a dying man. Lastly, 
he maintained a Maktab or elementry school for the 
2 
education of the children . 
As a remuneration for all these duties, he 
received a short of 'ushar' or tithe from the produce 
of the land belonging to the Fara'idi of his unit. The 
rate was, however, one fortieth i.e., equivalent to the 
3 
rate of Zakat . 
1. The Kalimah is a short formula in Arabic consisting of 
two phrases, i.e. ,/>v!o\4j^ j:_Xv^ _^ \^ v^ \4i\:^  J which means, 
I give witness that there is no God but Allah and that 
Mahmmad is the prophet of Allah. 
2. Based on family records and personal observation. 
3. This is still practised in the Fara'idi village of 
chandpur in the district of Tippera. 
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The functions of the Unit Khalifah were, and still 
are, purely religious. He is required to keep himself 
aloof from politics. He must, however, take notice of all 
political developments in his unit, and report regularly 
to the superintendent Khalifah. He is also empowered to 
settle petty disputes relating to marriage divorce, 
inheritance, domestic or public quarrels feuds over land 
or over any other property. This he does with the help of 
the elders of his unit. 
The duties of a superinetendent Khalifah, were by 
no means an easy job. In him was vested the religious as 
well as the political leadership of his gird. In the 
first place, he was required to watch closely the 
activites of the Unit Khalifahs, guide their steps and 
check excesses. The inhabitants of the gird were 
entitled to lodge complaint against any oppression or 
excess of the Unit Khalifahs to the Superintendent 
Khalifahs and seek for redress of any injury or harm done 
to them. Secondly, he acted as the court of apeal 
against the decision of the Unit Khalifahs to which the 
disputants were entitled to take resort if they were not 
satisfied with any decision of a Unit Khalifah. Such apeal 
suits were retried by the Superintendent Khalifah sitting 
in a council of the Unit Khalifahs of his gird. Thirdly, 
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he was responsible for social and spiritual welfare of the 
Fara'idis of his gird, and was required to pay frequently 
visit to different localities and preach the fundamentals 
of religion. He had also to maintain an Astana or a 
religious club in his own locality which was used as the 
venue for community prayers, public meetings, religious 
conferences and other functions of the community. When 
the Ustad or anyother honourable guest came to visit the 
gird, the Astana was used as the rest house. Moreover, as 
the Fara'idis followed the Qadiriyah order of Sufism 
mystic meditation (halqah-i-Zikr) was held in the Astana 
on every Wednesday night. Forthly, he was required to 
take active interest in the political development (siyasi 
Mu'amilat) of his gird, in addition to his religious 
duties. If, however, he preferred to remain obsorbed in 
religious affairs a siyasi Khalifah (political agent) was 
appointed for the area concerned. With the assistance of 
the Piyada and the peon, he kept himself in touch with 
every political development and kept the Ustad apprised of 
the stiuation through regular post. Fifthly, he was 
required to visit every locality of his gird once a year 
and see that the Fara'idis one and all, had adequate 
knowledge of the fundamentals of religion , lastly, 
superintendent Khalifah of Faridpur district, were 
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required to raise a volunteer corps of clubman and arrange 
for their regular training. This special measure was 
deemed necessary in the district of Faridpur, where the 
zamindars and the gomastah were hostile to the Fara'idi 
movement . 
Records of all transactions of the Unit Khalifah 
and the Superiemtendent Khalifah were kept in books of 
proceedings. When the Ustad or the Parastha Khalifah came 
to visit the gird the proceeding were presented to him. 
If he approved of them, he put his signature and seal on 
them. If he did not approve, he would direct that the 
proceedings be sent Bahadurpur for further examination. 
In all important matters the advice and interference of 
the Ustad were eagerly sought by the local Khalifahs. In 
all religious and secular matters the Ustad was the final 
authority, and his decision was binding. If any party was 
not satisfied with the decision of the superintendent 
Khalifah, an apeal lay with the Ustad. In such cases, the 
Ustad, would fix a date for the hearing, and summon the 
Superintendent Khalifah and the parties concerned to 
Bahadurpur. In complicated cases an Uparastha Khalifah 
was sent to the spot to hear the appeal and to give 
1. Based on family records and personal observation corr-
oborated by James Wise : Eastern Bengal, p. 23, f. and 
Navln Chandra sen : Amar Jlvan, op. cit., Vol. Ill, 
p. 149 f. 
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appropriate judgment ih the capacity of being personal 
envoy of the Ustad . 
The Fara'idi were not allowed to bring any 
dispute or legal suit before the government court without 
oblaining permission from the superintendent Khalifah or 
the Ustad. The non-Fara'idis (Muslim and non-Muslim 
alike) having a dispute with the Fara'idi were encouraged 
to bring the case before a Fara'idi court instead of 
taking it to the government court, and if anyone ventured 
to take such a case to the law courts, the enforcement of 
the decree was resisted by the powerful Fara'idi Khalifahs 
2 
especially if it went against the interest of a Fara'idi . 
The above sketch of the Fara'idi Khalifat system 
which has been drawn mainly from the family records of the 
Fara'idi Khalifahs and from personal observation of the 
present day Fara'idi society, is corroborated by the 
contemporary writings, especially by those of James Wise, 
Navin Chandra Sen, Maulana Karamat 'Ali and H. Beveridge. 
But, as their account of the Fara'idi society is partial 
and many respects misleading, their views cannot be wholly 
3 
relied upon James Wise says . 
Following the example of the vaishnavas, he (Dudu 
Miyan) partitioned Eastern Bengal into circles, and 
U Ibid. p. 149 f. 
2. Cf. James Wise : Eastern Bengal, p. 25; and Navin 
Chandra Sen : Amar Jivan, Vol iii, p. 149. 
3. James Wise : Eastern Bengal, p. 23. 
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appointed a khalifah or agent to each, whose duties were 
to keep the sect together, make proslytes, and collect 
contributions for the furtherance of the object of the 
association. The further kept Dudu Miyan acquainted with 
every occurrence within their jurisdiction" . 
He further adds that Dudu Miyan settled disputs, 
adminstered summary justice and punished any Hindu, Muslim 
or Christian who dared to bring a suit for recovery of 
debt in the adjoining Munshi's court instead of referring 
2 
the case to his decision . With regard to the influence 
of the Fara'idi Panchayat over the masses of the people, 
1. In his analoyg of the Fara'idi Khilafat system with 
the vaishnava organisation, James Wise appears to have 
misled by the apparent similarity between the two. 
For, the khilafart system including various gradations 
of the Khalifahs and the assignment of an exclusive 
area to each, was not a new invention of Dudu Miyan 
but derived from the time honoured practice of the 
sufis, which in vogue in the Muslim society of 
Indo-Paktstan subcontinent even centuries before the 
advent of vaishnavaism. No wonder, therefore, that we 
find an organisation amongst the followers of the 
Patna School at Maldah which is almost similar to the 
Fara'idi Khilafat system (see. W.W. Hunter : Indian 
Musalmans. London, A.P. 1971. pp. 81-82. 
2. James Wise : Eastern Bengal, p. 25. 
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Wise says : "These Panchayat (of Eastern Bengal) posses 
great influence among the people and in Fara'idi villages 
as they take conizance of all offences, it is exceedingly 
rare that any case of violence or assault, committed 
within them finds its way to the regular courts" . 
In the autobiography of Novin Chandra Sen, we 
find a detailed account of the actual working of the 
Fara'idi society in the time of Naya Miyan. The following 
translation of a passage from Bengali into English will 
illustrate the point. Navin Sen says, "the majority of 
the ra'iyats of Eastern Bengal, notably of the district of 
Faridpur, are Fara'idi Muslims. They accept the words of 
Maya Miyan as divine revelation and such slavish 
submission to the priest is not seen in any other human 
race. In this area (the subdivision of Madaripur). Naya 
Miyan established a State of his own within the British 
regime. In every village, he appointed a superintendent 
and Piyada through whom he kept the Fara'idis in his 
control. No dispute of the village could be submitted to 
the Diwani or Fawzdari Adalat (i.e, the civil and the 
criminal courts established by the Government), with out 
the permission of the superintendent . 
1. Ibid., p. 34. 
2. Navin Chandra Sen: Amar Jivan, op. ctt., vol. Ill, 
p. 149. 
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He adds further , "at first, the case was tried 
by him and then if he accorded permission it could be 
submitted to the police or brought before the Law Courts. 
If anybody acted to the contray, he was brande as a 
2 
renegade for religion or Kafir . As a result, to 
whichever party of the dispute the superintendent lent his 
support, it would usually come out victorious even if it were 
on the wrong side. People would give false witness at his 
bidding, and when he went against anybody his case could 
never be proved even if the accusations were true. For, 
the police and the Judge were helpless in eliciting any 
evidence in favour of the case. Even if a person secured 
a decree from the law court on a piece of land, having 
spent a considerable sum, he was powerless to take 
possession of it if the superintendent went against him". 
1. Ibid.p. 149. 
2. Navin Sen appears to have confused between a renegade 
from the Fara'idi movement and from the religion of 
Islam. It is true that the Fara'idi ostracised a 
renegade but never branded such a person as renegade 
from Islam or kafir, for they also professed 
themselves to be Hanafi and followers of Ahl-al 
sunnat wal jama'at like the most non Fara'idi Muslims 
of Eastern Bengal. 
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One of the arguments of Maulana Karamat 'Ali 
against the Fara'idis was that since the Fara'idis had 
established a short of their own regime in 
Eastern Bengal, they had no excuse to shrink from the 
prayer of Jura'ah. He says, "ask them, whereas you have 
established the custom of administering justice among your 
disciples, and whereas you punish them by giving shoes 
and imposing fines to the extent of one hundred stroke, 
and one or two hundred rupees, and as these disciples still 
do not bring their complaint before any of the Judge 
(appointed by the British), what excuse has remained 
there, in accordance with your own principles, to refrain 
from saying the prayer of Jum'ah within the regime of your 
elected Amir?"''-. 
In his account of influential personalities of 
Bakarganj district, H. Beveridge says, "if I were to 
mention non officials, there are at least two who have 
exercised more influence than any judge or magistrate, I 
refer to the Mohamedan preachars named Karamat 'All and 
Dudu Miyan"^. 
It the above evidence is true, it must be 
conceded that Dudu Miyan's effort to organise the 
Fara'idi society was crowned with success. For, he was 
1. Maulana Karamat Ali •; Huj jat-i-Qadi, p. 107. 
2. H. Beveridge ; District of Bakerganj, op. cit., p. 381 
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not only able to bring millions of the Fara'idis under his 
direct con*trol by means of the Khilafat system, but was 
also successful in securing social justic for them all in 
safeguarding their interests from the oppressive hand of 
the Hindu zamindars, European indigo planters and their 
underliners. In organising the Fara'idi society, Dudu 
Miyan laid down the principle of equality and 
brotherhood, the influence of which on the Fara'idi 
society was far reaching. This principle is discussed 
below. 
James Wise says that Dudu Miyan asserted "the 
equality of mankind" and "taught that the welfare of the 
lowest and the poorest was as much an object of interest 
as that of the highest and the richest" . He further 
declared all men as brothers, and pleaded that when a 
brother fell into distress, it was the "duty of his 
2 
neighbours to assist him" . According to government 
reports, the equality of the Fara'idis was "again and 
3 
again emphasised", and a common fund was created for the 
welfare of the brotherhood . 
Further more, following the Qur'anic verse 
"whatever is in the heavens and in the earth belongs to 
1. James Wise : Eastern Bengal, p. 24. 
2. Ibid. 
3. Election from the records of the Bengal Government, 
Vol. XIII, Trial of Ahmadullah, p. 141. 
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God" , Dudu Miyan declared that land is a bounty of God, 
and man being his most favoured creature has equal right 
to exploit this divine gift. Land, therefore, belongs to 
those who exploit it. Hence, he regarded the exploitation 
of the peasantry by the Zamindar's as a gross injustice 
(zulm J^ )^. 
^ 
Dudu Miyan, however, did not oppose the levying 
of taxes by the government. He only challenged the right 
of the zamindar to impose illegal and idolatrous cesses on 
the cultivators. For, he regarded the zamindars as merely 
tax collectors of the government. Hence, in his view, they 
were competent to realise only the land revenues 
authorised by the government. But, as the laws provided 
by the permanent settlement were prejudicial to the 
zamindar, "the peasentry were persuaded to settle on 
Khas Mahal lands managed directly by the government" and 
thus to escape "the payment of any taxes but that of the 
land revenue claimed by the State" . 
Nevertheless, the bulk of the Fara'idis had to 
live within the jurisdiction of the zamindars, and the 
latter, often found excuse to attach their lands for 
nonpayment of taxes or to bring civil suit againt them 
1. Qur'an : 2: 129; A : 131. 
2. Tardittonal current in the family of Dudu Miyan, see 
also James Wise; Eastern Bengal, p. 24. 
3. James Wise : Eastern Bengal, p. 24. 
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for disowning them from their tenancy rights. Whenever 
the zamindar, tried to enforce their so-called legal 
rights against the Fara'idis, funds were provided by Dudu 
Miyan from the common pursue for the defence of the ryots 
and even to use the zamindars in the Law Court "or if it 
could be safe", says Wise, "clubmen were sent to destory 
his zamindar's property and the servants" . 
Organisation under the Tariqah-i-MuhammadiyahjAhle 
'Hadith and Titu Mir's Movement : The Tariqah-I-Muhamma-
diyah, Ahle-Hadith and Titu Mir's movement had two 
important aspects for organising the Muslim society-socio 
religious and political the former requiring the 
preaching of certain social and religious reforms and the 
latter the urging for the struggle against the "alien 
people from distant lands" and traders and vendors of 
goods". Both these requirements presupposed the 
organising of a dedicated band of missionaries and 
preachers who could move about and explain the mission to 
the messes. The earliest efforts in this connection, 
as shown above, were made by Sayyed Ahmad his chief 
associates. But they languished after his migration in 
1. Tradition curfcnt In the family of Txiclti Miyah !^ ee 
also Jamesi'Wise : Eastern Bengal, p. 24^ • ' < 
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1826. After his death the need was felt for reviving the 
organisational side of the movement inside British 
India. But the Patna leaders, Titu Mir and Ahle Hadith 
leaders made their most valuable contribution to the 
movements. Patna now became, and remained till the very 
end, the most active centre of the movements in British 
India. But the Movements had also its regional centres 
in Bengal. 
During the life time of:Sayyed Ahmad the Tariqah-i-
Muhammadiyah movement maintained three important 
preaching formula for organising the Muslim society into 
a well knit organisation, e.g. touring, preaching 
initiation. The Patna leaders who became Ahle-Hadith 
gave a greater cohesiveness to the organisation, created 
a well-knit training centre in Patna with number of 
subordinate zones and circles all over the country and 
alloted local preachers to each zone. These local agents 
preached in their respective zones, distributed 
pamphlets, collected Zakats and other monetary 
contribution and transmitted them to the Head-quarters 
at Patna. This remarkable system, which withstood for a 
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long time the might and the full resources of the English 
Government to trace and root it out from their dominion, has 
been discussed under four board headings: (i) Central 
Organisation at Patna, (ii) Itnert Preachers, (iii) District 
Centres, and (iv) Collection of Funds. 
I. Central Organisation at Patna : 
We may first describe the building of the Mohammadi 
Headquarters in Patna, the famous 'Kafila' as the Mohammadi 
1. Key to terms used in the Muhammadi Correspondence and 
the Aliases by which the chief conspirators were known. 
Recruits for the war were called Jihadis, Khidmatgars 
(Servants) Beoparies ( Merchants) Musafirs (Travellers), 
Nargao (Bullocks. 
Bands of recruits called Kafilas (Carvans). Malka and 
Sittina were spoken of as the Bara (Big) Godown and 
Patna as the Chota (Small) Godown. 
A battle was called Moqaddima (Suit or case in court). 
Got was spoken of as the Mukhter or agent. 
Gold Mohars were called large red rubies, large Delhi 
gold embroidered shoes and large birds. 
Half Mohars were called small red beads and small gold 
embroidered shoes. 
Remittances in Mohars were spoken of as rosaries of red 
beads. 
Drafts or Hundis were called white stores and the 
amounts intimated by the number of white beads, as on 
the rosary. 
Remittances of money were spoken as the price of books 
and merchandise. 
The word Qafila was used to designate the premises 
belonging to the family of Saidqpur Moulvies in 
Patna City, and more particularly the part formerly 
occupied by Wilayat Ali and by Abd-al-Riham. Muhammadi 
Aliases, Amadullah, aliases Ahmad Ali, Muhammad Ali or 
ahmad Abdullah, alias Baboo Sahib, Baboo Jan Khan Sahib, 
and Fayyaz Ali, alias Basirrudin or Fayyaz Alam. 
isa, alias Ruhullah 
contd next page > 
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themselves described it in their secret code or the 
'Carvan Sarai' for rebels and traitors as Hunter 
preferred to described it. A graphic description of the 
buildings subsequently razed to the ground by the order of 
the Government, and the teachings imparted in it is 
preserved for us by Hunter and is reproduced below. 
"In the Mussalman quarter of the ancient city of 
Patna there is an alley called Sadikpur Lane much 
frequented by travellers. On the left side of the alley is 
2 
a group of buildings m the Moorish style with 
considerable frontage and running back some distance from 
the lane, their exteriors have that mournful dilapidated 
Contd. from back page: 
Hafiz Abdul Majid, alias Hafiz Saheb. 
Abdul Karim, alias Karim Bax. 
Yahya Ali, alias Mohiuddin. 
Abd-al-Rahim/ alias Mirza Rahim Beg 
Muhammad Shafi, alias Shafat Ali 
Qazi Miyan Jan, alias Muhammad Shakur or Abdul Rahman. 
Christians or British Troops were called the heirs of 
Hazrat Ruhullah (Jesus Christ). 
1. C.R., Vol. XL. pp. 130-131. Italics are mine. 
2. The site is now occupied by the buildings of the odl 
Patna City Municipality's Office and the adjoining Hat 
grounds. 
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look which the brick and stucco buildings permanently 
assume after the first wet season and which present such a 
squalid contrast to our pre-conceptions of the gorgeous 
East. The prominent edifice of the group is a mosque of 
very plain interior in which public prayer is held every 
hour of the day and a Khutba or lecturie is delivered every 
Friday. These Friday lectures in the Sadikpur mosque are 
different to those in the other mosques in the city. They 
are vehement harangues, exposing the inefficiency of 
works without Faith, warning the hearers of the great 
spiritual danger and urging them to cultivate the Inward 
Life. They contrast the simple worship of Prophet with the 
cumbrous rituals, the endless mummeries, bowings and 
genufluxions of the mosques and bitterly inveigh against 
those who by traditions have rendered the written words of 
no effect. The Moulvies of the other city mosques, while 
forced to acknowledge the learning and eloquence of the 
Sadikpur Lane preachers, denounce them as rejectors of the 
holy Sacrament, Unitarians and Schismatics". The 
description is finally completed with an account of the 
surrounding buildings. "Around the mosque are the 
dwelling houses of the priest and their zenana with a 
small college for the students of the reformed theology, a 
hospice for pious travellers and several little white 
shrines in which repose the bones of theMuhanmadiSaints." 
3S6 
A Steady flow of volunteers from all walks of life 
kept pouring in the headquarters for receiving 
instructions in the doctrines of the 'sect' and getting 
training in the more arduous work of missionaries and 
recruits. Care was taken in the selection of the 
voluteers, who were assigned work according to their 
educational qualification and social status/ the youths 
of high promise were "received in the College and trained 
in the theology and dialects of Islam" while men of 
humbler capacity were more hastily trained in the striking 
doctrines of the reformed faith' and sent forthwith to the 
Frontier. Volunteers of a still lower order were also 
preferred. They were kindly received' at the hopsice and 
were put under the charge of Abdul Ghaffar, the 'lay 
brother' and the bursar of the hospice who lectured to 
them on the desirability and necessity of fighting for the 
cause in which they believed. In these cases not much 
'doctrinaire training' was required. Theirs was a more 
active duty on the Frontier. The zeal and enthusiasm of 
these raw recruits were so much aroused by skilful 
'indoctrination' that leaving behind their hearths and 
homes, they set forth voluntarily for the front lines. 
"The zeal of the fanatics for their religion and their 
1. C.R, Vol. XL, 1864, p. 131. 
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hatred for the Sikhs, which they also transferred to the 
successors of the Sikhs, the English, was so great that 
recruits and money flowed abundantly into Sittana from 
British India, many years after the apostle,Sayyed Ahmad, 
had perished". 
All this work was organised under the direction of 
the local chief who wag. also described as the Khalifa. 
Among the Khalifas appointed by Sayyed Ahmad himself from 
Patna were Muhammad Hussain, Wilayat ^li and Mazhar 'Ali. 
They, in their turn, had been authorised to appoint their 
own Khalifas and thus the chain of Khalifas continued. 
Among the notes and private papers of the late 
2 
Moulvi Ghaffar Saheb (referred to earlier) is a list of 
the persons upon whom the Khilafat (Deputyship) of Sayyed 
Ahmad develved one after another. Each Khalifa was 
assisted by a Committee of counsellors, a 'Minister" of 
War, Finance etc. 
The list is as follows: 
(1) Syed Muhammad Husain, assisted by a committee 
consisting of Akbar 'Ali, Fayaz 'Ali, Yahya 'Ali 
Waizul Haq and Maqsud 'Ali. 
JRAS, Bombay Vol. XIV, 1880, pp. 363-64. Italics are 
mine. 
The list is also copied in the copy of Tazkira-i-Sadqa 
belonging to the late A. Ghaffar (p.58). For note on 
the importance of the valuable copy of the work, see 
Introduction. 
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(2) Wilayat Ali"'- Amir; Enayat Ali, Minister for War; 
Farhat Husain, in charge of finance and 
recruitment of volunteers. 
(3) Farhat Husain (Khalifa of Wilayat Ali), Amir; 
Yahya Ali, Adviser; Ahmadullah and Abdul Rahim 
Counsellors. 
(4) Yahya Ali (Khalifa of Farhat Husain), Amir; Abdul 
Rahim, in charge of Finance; Ahmadullah, 
Counsellor; along with the surviving ones of the 
Counsellors mentioned above. 
2 
(5) Ahmadullah, Amir; Mubarak Ali, in charge of 
Finance; Iradat Husain, Counsellor; names of other 
members unknown. 
3 
(6) Mubarak All, Amir; Muhammad Hasan' , Finance. 
(7) Muhammad Hasan, Amir; (no other name is given in 
the list). 
(8) Abdul Rahim (probably after his return from the 
Andaman Island), Amir; Muhammad Ibrahim, Abdullah 
of Ghazipur, and Abdul Aziz Rahimabadi, 
4 
Counsellors. 
1. Muhammad Husain and Wilayat Ali were appointed Khalifas 
direct by Sayyed Ahmad, Farhat Husain younger brother of 
Wilayat Ali was appointed Khalifa by the latter (T.S. 
p.41). Most of the Counsellors wer« (nemb«rs of the 
Sadiqpur family. 
2. He was a resident of Hajipur (district Muzaffarpur). 
Further details vide infra. 
3. He was the youngest son of Wilyat Ali, 
4. The regular organisation broke down after Abdul Rahim. 
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This list is an important document. It gives us an 
idea of the Working Committee of theMuhammadi Movement. It 
was the highest body organising and conducting the 
Movement. For obvious security reasons its composition and 
working were not based upon written regulations. All the 
members were imbued with the same spirit of sacrifice and 
service and the system worked smoothly on the basis of 
tacit understanding. It is also evident from the list that 
the Head (Amir) succeeded by seniority in the service of 
the Movement and not by seniority of age or rank. The list 
is also in complete accord with that we know from 
documentary evidence of the subsequent history of the 
Movement and the ends of the careers of the Amirs. 
For some time during the period of revival under 
the Ali Brothers the Khalifa at Patna was Yahya Ali and it 
was his organising genius which ministered to the 
multifarious requirements of the chief centre at Patna. 
His duties, to mention only a few, included public 
ministrations in the mosque, lecturing to the students on 
'doctrinaire' points, corresponding with the District 
centres, inspecting the arms to be forwarded to the 
Frontier and personality supervising the complicated 
system of drafts by which large sums of money were 
secretly transmitted. Abdul Ghaffar, the bursar, assisted 
him in the management of the temporal affairs such as the 
39^ 
boarding and lodging of the volunteers and and students 
but the central organising genius was Yah^ ja Ali. It will 
not be out of place to note here a few extracts from the 
judgement of Herbert Edwardes on the Ambala Trial in which. 
Yahya Ali was one of the chief accused persons. Remarked 
the judge: "It has been proved against Yahya Ali that he 
was the main spring of the great treason which this trial 
has laid bare ... He has enlisted subordinate Agents to 
collect money and preach Muslim Jehad. He has deluded 
hundreds of thousands of his Countrymen into treason and 
rebelion. He has plunged the Government of British India 
by his intrigues into a Frontier War which has cost 
hundreds of lives . . . What he has done he has done with 
forethought, resolution and the bitterest treason. He 
belongs to a hereditarily disloyal and fanatical 
family". 
It could hardly have occurred to Edwardes that a 
day would come when his own very bitter denunciation of 
Yahya Ali would be quoted as a testimony to the latter's 
patriotic efforts. 
II. Itinerant Preachers : 
The itinerant preachers were the linchpin of the 
internal organisational set-up of the Muhammadlc. These were 
1. C.R. Vol. XL. 1864, p. 132. 
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a dedicated and self-effacing band of workers who 
traversed over the whole country, spreading their message 
into the interrior areas and collecting funds for the 
Movement. The climatic conditions of India and also the 
age-old traditions of wandering Yogis and Sanyasis 
rendered feasible and even attractive this system of 
wandering missionaries. The rigours of climate 'which 
sends men to seek 'shelter' were not stringent in the 
country and for the greater part of the year these 
preachers could move about unhampered. The spectacle of a 
wandering Faqir was nothing new to the simple 
unsophisticated villagers. On the contrary, they were 
quite often welcomed and offered free board and lodge for 
short periods. Here is a typical example of the preacher 
on his march, drav/n out in the inimitable language of 
Hunter. "Much more does theMLiharonadl Missionary's lonely 
life render him an object of interest to the villagers 
upoln his route. Throughout many months of the year he 
enters the doors of no human dwelling. He comes from a 
disfant Province, and during the long journey he admits 
no companion, save perhpas a faithful disciple, to 
interrupt his self communings. His serenity of demeanour 
and indifference to external external surroundings make 
39^ 
him a visibly different being from ordinary men. It is not 
surprising, therefore, that the villagers cluster around 
him and forget for a moment their dispute about water 
courses, and their long standing boundary feuds. 
These teachers took papins to see that there was 
nothing in their teaching to excite the suspicion of the 
authorities. In connection with the activities of Enayat. 
Ali it has already been described how the Magistrate of 
Rajahahi went to the extent of asking a complainant 
against the 'seditious' activities of the former to show 
cause why ' he should not be prosecuted for filing a false 
complaint. In fact the persistent failure of the 
authorities to glean the real significance of the work of 
these preachers, upon which the super-structure of 
rebellion was raised, is striking and is severely 
criticised both by Hunter and O'Kinealy. Their teachings 
were a guarded mixture of expounding the necessity of 
socio-religious reforms and that of the struggle against 
the foreign rulers. Naturally enough, in many of the 
villages the age-old traditions and usages were too 
deeply embedded and the disappointed preacher had "to 
2 
shake off the dust of obdurate hamlets from his feet". 
But his message also struck a favourable response in many 
a home. 
1. I.M., p. 72 
2. C.R., Vo. XL, p. 133. 
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Care was taken to train intensively a select 
individual. When circumstances appeared favourable the 
missionary often down settled down as a village teacher or 
in some such other avocation, married locally and thus 
helped form the nucleus of a local unit. Having done his 
work thoroughly he moved on leaving the local man as a 
trustworthy deputy. Besides such local leaders, many more 
villagers were also 'initiated* and they were often asked 
to acompany the preachers and during their long journeys 
they were prevailed upon to attend to the call of the 
hour- a war was waging on the Frontier, volunteers were 
needed there, it was the highest service one could render, 
the choicest eminence one could achieve; wouldn't they 
take the chance of a lifetime which had come their way? 
There could hardly be any other answer to such repeated 
exhortations after months of living in a company 
surcharged with zeal, enthusiasm and a selfless spirit of 
independence, and so the flow of volunteers to the 
Frontier continued. Hunter rightly remarks that "they (the 
wandering missionaries) have enveloped the whole of Bengal 
in their meshes and converted many thousands of useful 
British subjects, first, into vagrant fanaties and then 
into bitter traitors to the Crown". 
1. Ibid. 
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(iii) District Centres : 
The next unit in the hierarchical structure of the 
internal organisation were the District Centres. These 
came to be established as a result of the itinerant 
preachers settling down in the interior villages when 
they found the response encourageing. Such centres were 
spread over the whole of Bengal and many other parts of 
the country Hunter gives a detailed account of two such 
centres in the Malda district of Bengal, along with a 
description of the system of their working. 
About 1841 one Abdul Rahman a resident of Lucknow 
and one of the Khalifas of VVilayat Ali, came to Malda 
during the course of his preaching tours and having 
married and taken up a job as school teacher settled there 
permanently. His job enabled him to meet people of all 
sections and particularly to exercise his influence over 
the young. He carried on the double task of raising men 
and money from his circle and forwarding them to Patna. In 
this work he was ably assisted by one Rafique Mandal who 
was originally a cultivator but had been appointed as a 
'tax-collector' by Abdul Rahman. Their work continued 
undisturbed for a long time until the authorities became 
suspicious in 1853. Rafique Mandal's house was searched 
and some papers proving "the seditious character of his 
1. I.M., pp. 78-81. 
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trade" were discovered and he was arrested. He was, 
however, released soon after owing to what Hunter 
describes (and criticises) as the official policy of 
"contempt towards petty conspirators." After his release 
Rafique Mandal gave over his work to his son. Amiruddin, 
who proved to be a worthy successor and carried on the 
work with great ability, circumspection and success. 
Under him, the Malda Centre grew in importance and became 
the favourite rendezvous of practically all the District 
heads in Bengal and served as a convenient halting place 
for many of the Patna leaders. (Enayat Ali, Fayyaz Ali 
and Maqsud Ali) during their tours of Bengal. The work of 
the ecentre went on, undisturbed, for over a decade 
because the District authorities and in particular "an 
English Magistrate in India had all the reluctance of 
Prefec of the August Empire to intermeddle wich the 
various beliefs and superstitions of the races over whom 
he ruls. Treason can thus safely walk about under a 
2 
religious habit. The Ahmadullah Trial in 1865 drew the 
attention of the authlorities towards the working of this 
important centre of Wahabi influence. Even then Amiruddin 
continued his activities. In 1868 he invited the son of 
the Patna chief to vitalise the slackening zeal of the 
1. Ibid., p. 82 
2. Ibid. p. 80. 
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followers in his area. His jurisdiction spread over three 
districts, including the whole of Malda and parts of the 
districts of Murshidabad and Rajshahi. The number of recruit 
he sent to the Frontier could not be ascertained exactly 
but Hunter computes that in one singlsHiihammdi outpost on 
the Frontier, containing over 400 men, more than 10 per 
cent had been sent from areas under his jurisdiction. This 
active centre was dispersed and its leaders arrested in 
1869# of which a detailed account is given hereafter. 
This, in brief, is the story of the working of one 
of the typicalMuha;«mdi District Centres. The working of 
hundreds of other centres all over the country must have 
been more or less similar. 
(iv) Collection of Funds : 
For the purpose of collection of funds several 
villages were grouped into 'fiscal circles' each under a 
chief 'tax-collector'. Under him there were collectors for 
each village. Populous villages had, besides the 
tax-collector, a chief priest who led the public prayers 
in the mosque, a lay chief who was a sort of General 
1. Ibid., f. n. 3. 
2. Ibid., p. 80. 
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Manager and a Dak-Sardar whose duty was to arrange for 
messengers who carried out the hazardous secret missions 
of transmitting ietters and money out of the country. The 
2 
cheif tax collectors made annual tours of thexr circles 
to see that all the due amounts had been collected. In 
between their tours they received regular transmissions of 
the funds collected by the local men and sent these on to 
Patna where a ledger was maintained of the receipts of 
such amounts. 
3 
Hunter refers to the statement of an Indxgo 
Planter of Uttar Pradesh to the effect that his Muslim 
employees kept aside regularly a portion of their wages as 
contribution to theMuhammadlFund. The more daring among 
them took periodical leave and went out to render active 
service on the Frontier. Between 1830-46 the Muslim 
bailifs of these Indigo planters frequently urged the 
necessity of joining th^uhanmadi-^entre on the Frontier as 
a ground for a few months' leave. 
Contributions to theMuhammadi Fund could be made 
both in cash and kind. The following were the chief forms 
1. Ibid., p. 81, f. n.3. 
2. Ibid., p. 82. 
3. Ibid., p. 20. 
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of contributions: 
(1) Zakat : It is one of the obligatory payments in 
Islam. It is a sort of income tax levied at a fixed annual 
rate from persons within certain categories of income. 
Originally tis levy was meant to create a sort of a 
Welfare Fund out .of which the needs of the indigent were 
met. The Hjhamadiij however, used it primarily to finance 
the "war against the English. 
(2) Alms were also given by the devout both in cash 
and in kind. The sale proceeds of the latter were 
collected and transmited in consolidated amounts. The skin 
of goats and sheep, sacrificed on the ocasion of Baqrid, 
1 2 
were also collected, processed and sold. 
(3) Another levy of a universal kind was the Muthia or 
a handful of rice or other grains. Under this system each 
household was treated as a unit and expected to set aside 
• one Muthi or handful of grain, out of the daily quota of 
consumption, for the common fund. Such small savings did 
not put any strain even on the poor class contributors 
and at the same time enabled sufficiently large 
1. Ibid., Also see Govt, of of Bengal, Judl. Dept. Prog. 
No., 168, dated., 1868. 
2. This is still one of reognised methods amongst the 
Muslims of donating to orphanages where boys collect 
the skins on the occasion of Baqrid, process them, 
sell them and collect the proceeds. 
3. Selections, p. 138. 
401 
quantities of grains to be stocked. These were gathered 
and sent periodically to the headquarters. This Muthia 
system was a well-known and useful method of collection 
of funds and was, later on, recommended for adoption by 
the leaders of other political parties, including the 
early Congress Party. Surendranath Bannerjee, at a meeting 
held in Calcutta in July, 1883, while moving a resolution 
for raising a National Fund for financing the agitation 
for constitutional rights, observed, "How do the Wahabis 
raise their fund? I speak of the Wahabi reformers and not 
the Wahabi rebels, so you need not be afraid. They do it 
in this way. Every householder puts by a handful of rice 
before he takes his meal and these handfuls are all 
collected in the course of a week and then they are taken 
to a mosque for the Wahabi Missionary to come round and 
take them up. In tis way a Fund is raised for the 
2 
maintenance of the Wahabi Mission. 
The preachers invariably emphasised the necessity 
and the 'blessings' of donating generously for the 
Movement. It was specially recommended for those who, for 
some reason, could not go to the Frontier and participate 
personally in the war. 
1. This distinction between the efforts of Wahabi 
preachers and Wahabi rebels was^ probably, drawn out 
purposely. Otherwise the authorities would have 
objected to the adoption of a mehtod used by "rebels." 
2. Printed Report of the Progs, of National Fund Meeting 
held on the 17th July, 1883, Sen Press, (Calcutta) 
1882. 
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Besides these regular-levies, special payments 
were also made on periodical occasions such as marriages, 
births, festivals and mournings. These were known as 
Khayrats, Fitra, Sadqa, etc. Large amounts of sura 
donations were also secretly sent from time to time by the 
wealthy followers of the Movement inside British India. 
Transmission of Money 
Suchcwas.the Muhaamadi system of collection of funds. 
The other and more difficult work was the organising of a 
system for secretly transmitting the amounts thus 
collected to the Frontier. It was in this work that the 
Patna leaders, and particularly Yahya Ali, excelled. He 
organised a system ofMuhamma'dihospices along the entire 
length of the route to the Frontier and placed, each, 
under the charge of a proven disciple. Hunter gives the 
following graphic description of the working of this 
system. "The great North road was divided into suitable 
sections and theMuhammadl traitor on their way to our 
Enemy's Camp journeyed in safety through strange provinces 
in the full assurance that at the end of each stage there 
were friends upon the look out for their arrival. The 
luhammadi agents incharge of the hospices were men of diverse 
1. Selections, p. 138. 
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ranks of life, all devoted to the overthrow of the British 
Rule and each the head of a local committee of traitors. 
Yahya Ali must have displayed a very deep knownledge of 
character in selecting these men for neither fear of 
detection nor hope of reward has induced a single one of 
them to appear against their leader in the hour of his 
disgrace and at this moment although it is know that a 
chain of - asylums, like that of Thansar, connected Patna 
with the Punjab Frontier yet no one can come forward and 
put his fingers upon the particular spots". 
This delicate and difficult operation 
(transmitting of money) was performed by a host of Secret 
2 
Agents. Although by force of necessity their work was 
shrouded in secrecy and not much detail is available about 
them a brief account of the hazardous task is being given 
below on the basis of such references as are available. 
These agents proceeded with the cash (usually in 
gold Mohars or Guineas) from Patna. In order to lessen 
the weight and bulk of the assorted collection of cash 
they were converted into guineas which were own jackets, 
shoes or on other parts of the body of the messenger. In 
the work of exchanging the cash into Gold Mohars Amir 
1. C.R., vol. XL, 1864, p. 136 
iJI^Bbx: Lit of Secret Aaents Rf»e» Sol «=><-:+• i nns . 
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Khan, the famous hide merchant of Patna with his Agency in 
Calcutta, was of great assistance. Services of some money 
agents in Delhi were also utilised. In Syed Ahmad's time 
Delhi occupied a more important place in the scheme for 
transmission of money. The chief agent for this work in 
Delhi was aperson named Ishaq. Syed Ahmad in his letter 
to the Patna leaders mentions the name of Ishaq as a safe 
and dependable person for transmitting money. Later, Patna 
became the centre and the transmission was done via 
Thaneswar and Rawalpindi. The secret agent proceeded along 
the entire length of the country, sometimes alone and in 
disguise, and often in groups along with other and bigger 
caravans. They proceeded by stages, staying in the 
different centres established along the entire Grand Trunk 
Road by the organizing genuius of Yahya Ali. Their 
journeys, however, were not always as easy and secure as 
Hunter's description quoted above, would have us believe. 
Sometimes prior information about the intended route of 
the messenger bringing the money leaked out and yet they 
had to brave the hazard. We do not have many accounts 
left of the brave exploits of these resourceful and 
2 
sincere agents. Only one story of the mission of Pir 
Mohammad, the ace Agent in Sayyed Ahmad's time, is 
1. Mehr, 111,P. 58. 
2. Mehr, 111, pp. 93-96 
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mentioned below which will give some idea of the perilous 
nature of their work. He was going from Delhi to the 
Frontier after receiving a draft of Us. 3,000/- and 1,000 
gold Mohars in cash. Ranjit Singh came to know of this and 
instructed General Ventura to be on the look-out for the 
messenger. He was finally traced out and searched and the 
hidden money on his person was found out. Pir Mohammad was 
given a good beating and put under arrest in Lahore. The 
Mtihammadi, who too had their own means of getting 
information, came to learn of his arrest through the local 
sympathisers of Sayyed Ahmad in Lahore. Finally, Hakim 
Mughisuddih.i of Saharanpur who was acquainted with Bengam 
Samroo, the widow of William Reinhardt, the famous 
German soldier of fortune, got a letter written by her to 
General Ventura and Pir Mohammad was released. He returned 
to Frontier after many other vissicitudes. 
Another means of transmitting money was by drafts. 
Cash money was deposited with the bankers in Delhi and in 
Peshawar who forwarded them to the Frontier after a 
deduction of 12 per cent as commission. The rate charged 
was exorbitant but they were reliable and there is hardly 
any instance on record of money being held up or mislaid 
in transmission. Drafts of small amounts were preferred as 
they were easily cashed. Often instructions were given to 
bankers to keep aside some amount for being paid to the 
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dependents of the voluteers left in India. Special care 
was taken to look after them. It is as remarkable 
testimony to the character and intengrity of the men doing 
this work that there is not a single instance of their 
ever defaulting with a single pie out of the hunge 
amounts entrusted to them. Their travelling expenses were 
paid for separately and even when this was exhausted due 
to some unforeseen emergency on the way (illness, arrest 
or hold-up) the replenished it by doing odd manual jobs 
and never drew upon the amount meant for transmission. 
During the time when Ahmadullah was in-charge of 
the funds, a register was maintained in which the 
different amounts received from time to time were noted. 
This register was kept in the name of Abdul Ghaffar. Elahi 
Bux (who turned approver in the Ahmadullah Trial Case) was 
entrusted with the work of pruchasing gold Mohars and 
getting Hundees (Drafts) prepared. Both these works were 
vital links in the system of transmission of money and it 
is noteworthy that they were done through Hindu bankers. 
The names of the firms of Ramkishan Fatahchand and 
Manohar Das (Patna) Juggernath and Mukoond Lai (Delhi), 
Lalchand Kurrum Singh (Benares), Samunt Rai and Sheo Buksh 
(?) and Santu and Moti (of Manor, Frontier) may be 
mentioned in tis connection. Some idea of the large 
1. Mehr, ill, P. 55. Selection, p. 71. 
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amounts of money which were transmitted by the Patna 
leaders can be had from the fact that during the three 
years. 1862-65, (when the Ambeyla Campaign was going on) 
sum of Rupees one lakh was transmitted from Patna through 
one banker, Manohar Ram only. it can safely be said on 
the basis of this that very large amounts of money were 
sent during the long period of time that the system had 
been in vogue. 
Cypers and Code Messages 
An intricate system of code words for secret 
messages and for acknowledging receipts of money was in 
use right from the time of Syed Ahmad himself. One cypher 
code used in a document, seized in the Hyderabad 
Conspiracy Case, still remains to be decoded. Aliases were 
also used. As far as possible direct use of the names of 
the writers and the addressees was avoided. Literary and 
religious similies and allusions were used to convey 
2 
secret meanings. The system of code words and aliases was 
developed to a high degree of efficiency by the Patna 
leaders who depended much upon it for transmitting the 
funds collected by them. 
1. Selections, p. 98. 
2. Secret Cons., No. 15, dated 12th June, 1839, App. B. 
The message in cypher is as follows: The figures are 
in Arabic numerals : 
81169 16916 161911 616961 
11696 116966 161911 116961 
11696 116911 169116 1691161 
112116 11611211 991169 169611 
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The attention of the Government was on several 
occasions drawn to t;he existence in India of a network of 
"treasonable corres])bndence" and supplies of men and money 
to the Frontier 'cjolony' of which Patna was the chief 
centre. 
James Abbott, the Deputy Commission of Hazara, 
drew the attention of the Borad of Administration, 
Punjab, as early as 
nest of emigrants 
their own arms and 
1849 to the "existence of a remarkable 
from Hindoostan who bring with them 
means of subsistance and sit down at 
Sittana" which was 4 rallying post of all who hoped "see a 
successful Ghazwa" (battle). He also reterred to the 
secret smuggling bj^  these emigrants of "golds on their 
persons and letters in bamboo canes. "Nawab Wazir Muhammad 
Khan of Tonk, a disciple of SayyedAhmad, was also reported 
to be sending lai;ge sums of money annualy. Their number in 
the previous two years was 60 or 80 but it had increased 
in the last fortnight to over two hundred and thousands 
2 
more were expected. In subsequent letter. James Abbott 
repeatedly drew the Board's attention to the continued 
collection of men at Sittana from the different parts of 
India, particularly Rajputana and Rohilkhand. They came, 
via Attock, "disguised as beggers and students." The 
1. For Dept. Sec. Cons. No. 44, dated 29th Sept., 1849. 
2. Ibid., Letters from James Abbott, Dy. Commissioner. 
Hazara, dated 10th, 19th and 31st July, 1849. 
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ragged garments were cast off on reaching Sittana. 
Godowns were also being constructed in sittana where large 
supplies of wheat, 'brought on camels, were being stored. 
Cap. Abbott was apprehensive "of the existence of these 
enthusiasts in the strong country of Hazara" where they 
could always be utilised as the nucleus of anti-Government 
activities in the event of trouble from the Sikhs or the 
Durranis. He thought that in the event of any fresh 
trouble in the Punjab Hazara might be selected as the 
theatre of the first out-break. "The elements of strife 
are numerous, the ground is high and distant from the 
capital and the consummate judgement which selected 
Mooltan would not be slow to perceive the points of 
parallel." He advised the establishment of armed posts 
along the Indus to cut out the source of supply to 
Sittana. The Board however, did not share the 
apprehensions of Capt. Abbott. They did not agree to the 
establishement of such armed posts in forward areas 
without suitable means of communications. They perceived 
no grounds for an insurrection in Hazara. "All the enemies 
of the British Government have recently been signally 
defeated ... The people of Hazara ... fickle then, and 
faithless as they are,d the time has not yet come for 
religious war, whatever fanatics may preach or whatever a 
1. Ibid. Letter from H.P. Burn, Dy. Secy, to Board of 
Administration, to Major Abbott, Dy Commissioner, 
Hazara, dated 9th Aug., 1949. 
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few desperadoes may determine." The difference over policy 
between the man on the spot, Capt. Abbott, and the Board 
of Administration continued increasing in bitterness of 
tone and finally Abott had to leave his charge in 1853. It 
is however only fit to admit the remarkable political 
sagacity of Capt. Abbott whose assessment of the situation 
was far more correct than that of the Board which was 
destined to be soon disillusioned in its pious hope of 
receiving continued loyalty from the "people of Hazara who 
had experienced nothing but favours at our hands." 
Patna once again figured in 1852 as the centre 
treasonable correspondence and of supply of men and money 
to the Wahabi colony on the Frontier. The Government as on 
so many previous occasions, failed to realise the real 
seriousness of the situation. The Governor of Bengal 
contented himself with drawing up a Minute, dated 26th 
August, 1852, on the subject which stated that "that a 
correspondence exists between persons in Patna and the 
fantics in Swat and Sittana, I have no doubt." Although 
the Governor did not share the apprehension of the 
Magistrate he considered it "expedient to watch the 
conduct and proceedings of the parties implicated and in 
the event of armed men being assembled (by the Wahabis, as 
reported by the Magistrate), he would take proper 
measures for upholding of the Government authority". 
1. For Dept. Pol. Cons. No. 86, dated 15th Dect. 1852. 
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It was this system of supply of men and money from 
India which kept the struggles of theMtihaBinadl principality 
on the Frontier alive. Without the continuance of this 
vital support the struggle could not have been carried on. 
It was the accidental discovery of this source of supply 
in 1863 which led the Government of India, chastening 
under the heavy blows of the Ambeyla Campaign, to devote 
all their resources to tracing out these "centres of 
sedition" inside India and to seal them off. After that, 
even though theHdiaiiimadlcentre continued on the Frontier, 
its strength and effectiveness was gone. Once the 
perennial flow of the vital supplies from the fertile 
Gangetic plains was stopped the young sapling of the 
HJaamadi State shrivelled up on the hot barren rocks of the 
Frontier. 
II Infiltration by the Wahabis into the Indian Army: 
the other main plank in the organisational work of 
the.liJhaHBadi was their attempt to infiltrate into the 
Indian units of the British army. Syed Ahmed himself had 
realised very early in his career the necessity of having 
a trained and disciplined armed force for the coming 
struggle. His idea was not, however, of just a mercenary 
army but a band of dedicated volunteers trained on the 
basis of certain ethical and moral standards. It was with 
^l^ 
this motive that he had joined the army of Amir Khan of 
Tonk where he was given the key post of a religious 
preacher. It enabled his to give the type of moral 
training to the soldiers which he wanted. The author of 
the Makhazan narrates several "miracles" performed by 
Sayyed Ahmad during his stay there. These may well have 
enable him to exercise some influence over the minds of 
the raw soldiers. 
The model set up by the leader of the Movement 
was followed with c^tain modifications by his followers 
in the subsequent period. 
1. Makhzan, ff. 26-27, Mehr, 1, pp. 98-99. 
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CHAPTER - X 
THE CONCLUSIVE PHASE OF THE REVIVALIST MOVEMENTS 
The present work critically exmamined the muslim 
socio religious reform movements in Bengal in the 
Nineteenth Century, e.g., : (1) Fara'idi Movement (it) 
Tariqah-i-Mohammadiyah Movement (ill) Titu Mir's movement 
and (iv) Ahle Hadith Movement. 
The Fara'idi Movement had made a verygood impact 
on the Bengali Muslim Society. The earliest mention of 
the Fara'idi movement is found in a Robakari of the 
Magistrate of Dhaka, Jalalpur dated the 29th April, 1831. 
It shows that Haji Shariat Allah was at that time 
propagating his doctrines among the peasantry of Ramnagar 
near Nayabari, in the modern Village of charigram in Dhaka 
district. In A.D. 1837, a Hindu gentleman of Dhaka 
reports in Darpan (a local Bengali newspaper), that Haji 
Shariat Allah had about 12,000 weaver and Musalman 
disciples in the district of Faridpur and had became the 
most powerful man in the area . 
James Taylor, contemporary of Haji Shariat Allah 
states in A.D. 1839 the Fara'idi movement spread with 
"extraordinary rapidity" in the districts of Dhaka, 
1. Brajendra Nath Bandopadhay ed. Sampad Fatre Sekaler 
katha, Calcutta, B.S. 1342, Vol. tli, pp. 311-12. 
^u 
Faridpur, Bakarganj and Mymensingh . In A.D. 1843, of the 
Bengal Police, described Dudu Miyan as a leader at the 
head of 80,000 men . In A.D. 1847, the Fara'idis are 
noticed by the editor of the Calcutta Review as a very 
powerful sect. He says that they abound in the districts 
3 
of Dhaka, Faridpur and Bakarganj . J.E. Gastrell, a 
contemporary of Dudu Miyan, observes that the majority of 
the Muslims of Faridpur were Fara'idis and they formed an 
important part of the Muslim population of the 
neighbouring districts, i.e. Dhaka, Bakarganj and Jessore. 
He adds further that down to A.D. 1862, their number was 
"steadily increasing" . 
According to Navin Chandra Sen, the majority of 
the Muslim peasantry of Eastern Bengal, notably of the 
district of Faridpur were Far«idis . In A.D. 1885, Hunter 
says, "the reforming faith of the Fara'idis has spread 
rapidly through the district" of Dhaka and that though 
they were mainly engaged in cultivation, many of them were 
also "engaged in trade-dealing in rice, jute, hides and 
1. James Taylor : Topography, op. cit., pp. 248-50. 
2. Calcutta Review, Vol. I. (1844). pp. 215-16. 
3. Ibid. 
4. J.E. Gastrell, jessore, Fureedpur and Bakerganje , 
op. cit. , p. 36. 
5. Navin Chandra Sen, Amar Jivan, Vol. ili, pp. 144-145. 
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tobacco" . He describes the Muslims of Noakhall district 
as belonging "almost without exception to the Sunnl Sect" 
2 
and most of them" as Faraldls Likewise, the Muslims of 
Nadlya district are described in the Gazetteer as a 
3 
"powerful Fara'idis or wahabi community" About A.D. 1886, 
the Fara'ldl movement was also exerting considerable 
4 influence in the district of Pabna in North Bengal . In 
A.D.. 1908, the Chlttagong Gazetteer records some extent 
of progress of the Fara'ldl movement in that district and 
its attainment to "great strength in Eastern Bengal" . 
Another feature which is noticeable in the 
spread of the Fara'ldl movement is the throughness with 
which it was propagated. Hence, wherever conversion took 
place, it was wholesale. Such was the case, for instance 
in the Madaripur subdivision of Faridpur, Chandpur 
subdivision of Tippera and the village Rekabi Bazar in 
Dhaka. On the other hand, no attempt was made to extend 
the Fara'ldl influence outside of Eastern Bengal. In fact, 
the existence of a good number of Farai'idls (at the close 
1. W.W. Hunter, ed.: Imperial Gazetteer of India, 1885, 
vol. iv, p. 339 f. 
2. Ibid., vol. X, p. 344. 
3. Ibid., p. 134 
4. Ibid., p. 514. 
5. cf. East Bengal District Gazetteer, Chltagong, 
Calcuttta, 1908, p. 56. 
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of the nineteenth century) in Assam, Agartala State ..and 
Chittagong Hill Tract is accounted for by the migratory 
activities of the Muslims of Mymonsingh and Tippera 
districts to these outer regions. The movement did not 
spread I in West Bengal only because in the absence of 
migratory activity and propagation. 
When Dudu Miyan become the leader of the Fara'idi 
movement, his spectacular success against the Hindu 
Zamindars, his tactful dealings with the English officers 
and his marvellous organizing capacity, captured the 
imagination of the messes; and his extensive cross-country 
tours brought the hero in their close contact. None 
hesitated to join his party. As a result the flood of the 
Fara'idi movement swept over the whole of Eastern Bengal. 
This is also true, that, he Fara'idi preachers 
made the followers of the traditional society (whom they 
called Riwaji) realise, how blindly they were groping in 
darkness in the name of Islam. But, along with their 
doctrines of purification, the Fara'idis prohibited the 
congregational prayers of Jumah and Id, which the Riwajis 
were unwilling to give up. The attraction and repulsion 
thus produced in the minds of the people, probably created 
a new conflict in the Muslim society of Bengal, which 
prepared the ground for the general acceptance of Maulana 
Karamat *Ali's milder reforms. Thus, during the later half 
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of the nineteenth century, when the protagonists of other 
revivalist movements, such as Tariqah-i-Muhammadiyah and 
Ahle-Hadith, who supported the prayers of Jumah and Id, 
also insified their propaganda in Eastern Bengal and West 
Bengal, the number of the Fara'idis steadily decreased 
eccept in the districts of Dhaka, Tippera, Faridpur and 
bakarganj, where the Fara'idis had strong propaganda 
centres. Even in these, districts the Muslims became 
sharply divided on the question of helding the prayers 
of Jum'ah and 'Id» and the Fara'idis came to be known as 
the Be-Jumah Wala (the antagonists of the Jum'ah) and the 
rest as Jum'ah Wala (the protagonists of the Jum'ah). At 
present the Fara'idis are seen in appreciable number only 
in the Narayanganj and Munshiganj subdivisions of Dhaka 
and in the Chandpur and Sadar subdivisions of Tippera. 
In 1947 there was an attempt at Chandpur to 
revive the old Fara'idi system of administration. An 
association was formed which was called "Chandpur Shari' 
atiya Momen Committee", 24 branches of which were opened 
in the villages and each branch with a five-man committee, 
was entrusted to administer Shariah to the people. 
The association function vigorously for about one 
year, but since 1949 sank gradually into non-existence. 
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Shortly after independence, Pir Badshah Miyan, 
the then head of the Farai'idis visited Chandpur and 
permitted the people to pray Jum'ah in the town. A 
meeting was called by the Shari'atiya Momen Committee on 
the 5th November, 1947, to fix the date for the first 
Jum 'ah. Since then the Fari'idis pray Jumah and 'Id in 
the town. But these prayers are not permitted in the 
villages. Still, some of the Fara'idis mix with other 
Muslims and pray Jum'ah with them in the villages as 
well. 
The founder of the Tariqah-i-Muhammadiyah 
movement, Sayyed Ahmad was deeply moved by some aspects of 
the socio-religious conditions and the fast increasing 
threat of foreign political domination. He rose from his, 
comparatively, humble rank in life to fight for the 
removal those evils. His motives were sincere and 
selfless. On the completion of his mission he, perhaps, 
intended returning to his former avocation. In fact, he 
seems, in many respects, to be some what of an Indian 
Garibaldi. But unlike the latter he was not destined to 
see the successful completion of his task in his life 
time. 
The political aspect of the Movement, clearly 
discernible in the life time of Sayyed Ahmad himself, 
n^ 
gained the upperhand during the subsequent period. There 
was a change in emphasis from the purely religious and 
ethical teachnigs to political preachings. Hunter also 
comments on this subtle change: 'the religious element in 
the revival soon began to lose its power. Even under the 
early leader of the Movement it showed signs of wearing 
out... The Patna Propaganda clearly perceived this, and 
suited their teachings to the new requirements of the 
time' . The burden of their preachings was on the 
'obligation' to fight against the foreign rulers. 
The series of wars against the English from 1845 
onwards, culminating in the Ambela campaign, had hardly 
any religious issue at stake. On the contrary, during 
that period and till later the Muhammadis presented a 
purely political threat to the English. 
It is also significant to note that the area of 
the Muhammadi activities as also the extent of their 
influence had considerably expanded during the period. 
The network of Muhammadi 'centres of intrigues' which 
Hunter found earlier 'enmeshing' the whole of Bengal was 
found during the enquiries of 1869-70 to be covering the 
greater part of the country stretching from Peshawar to 
Bijapur and from Dhaka to Poona. 
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It is evident that such a widespread movement 
could not have been sustained for long without the active 
support of the wider non-Wahibi masses. The participation 
of the Hindu bankers in the work of secret transmissions 
of money to the Frontier, which had already been going on 
from before, increased further the period. There are many 
references in the contemporary official records to Hindu 
bankers whose business was spread over the whole of 
Northern India. Quite a few if not all the bankers must 
have known that the transections, in which they were 
participating, were not normal commercial ones but had 
some deeper, possibly dangerous, purpose behind them. 
Merely the desire for earning some extra money by 
realising exchange rates for transmitlng and encashing the 
Drafts can not explain the ready participation of so many 
bankers in this dangerous work. 
It was this and similar other measures of tacit 
support by non-Muhammadi elements which give the Movement 
its national character. They were, naturally, not 
interested in points of religious disputations or 
sectarian hairsplittings. Rehatsek, the chronicler of the 
Movement in India, draws attention to this significant 
point in the following words. "These tidings of rebellion 
gradually so encroached themselves upon the original 
tenets of Muhammadts, such as morality, purity of life. 
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abolition of idolatorous usages, which were at first 
ardently insisted on, that threw them completely in the 
background'. Instances where the missionaries discoursed 
only on religious and abstained from the political topics 
were rare, and had moreover the effect of thinning the 
2 
audiences . Hunter also refers to this vital change in the 
nature of the Movement 'Starting with an admirable system 
of morality', he observes, 'they by degrees abandoned the 
spiritual element cause by appealing to worst passion of 
human heart. 
S.B. Chaudhri has made the following observation 
in regard to the Muhammadiyah Movement. 'The popular 
basis of the Muhammadi Movement (the author term edit as 
Wahabi Movement) stands vindicated by its well-knit and 
integrated organisation drawing recruits and money from 
the whole expanse of the country extending from Dhaka to 
Peshawar. It has also to be admitted that of all the 
Movements which the British rule in India called into 
existence the Wahhabi Movement was the most remorelessly 
anti-British and this sequence was maintained in all their 
3 
activities...' . 
1. T.R.A.S, Bombay, Vol. XIV, p. 362. 
2. Ibid. 
3. Our Indian Musalmans, op. cit., p. 69. 
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The Tariqah-i-Muharamadiyah or Ahle-Hadith 
Movement had two main features - socio-religlous and 
political. The former involved the reformation of the 
Muslim society while the latter- related to the fight 
against the British rule in India. The extent of the 
success and failure of the Movement in each one of these 
separate fields varied considerably, and has to be 
considered separately. It will be misleading to speak, 
generally, of the 'failure' of the Movement simply because 
it failed to achieve its political objective-the defeat of 
the English. Before dicussing the cause of its failure in 
the political field it will be useful to mention, briefly 
some of its contributions in the socio-religious field. 
The socio-religious conditions prevailing in 
India on the eve of the growth of the Movement have been 
described at length. Even a cursory glance at the 
subsequent state of affairs will indicate the difference, 
nay the improvement, brought about by the Muhammadis. 
Propagation and practising of widow-remarriage, 
discarding of ostentations ceremonies and other wasteful 
expenditures on certain festive occasions, lessening of 
the stranglehold of the intermediary class of Maulavis 
over the laity, and of the prevailing practice of 
adoration of tombs and supplication of aid from the dead 
o ones and adopting of a simpler and purer living-these 
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were some of the highlights of the reformation brought 
about by the Muhamraadis and Aihle-Hadith. 
The Tariqah-i-Muhammadiyah and Ahle-Hadith 
Movement gave a great impetus to the growth of Urdu prose 
writing, particularly in Bihar , which remained for a 
long time, the main centre Inside British India. Like all 
missionary movements, it laid great emphasis on the use of 
vernaculars in its attempt to carry its message to the 
masses. 
The Tariqahi — Muhamraadiyah and Ahle-Hadith 
Movement had verygood impact on the early political 
parties, particularly the Indian National Congress. 
The passive non-cooperation, the Panchayati system, the 
social boycott of 'loyalist' elements the hukka pani 
band, as reily neatly puts it - all these were perfected 
into powerful methods of political agitation during 
the course of the struggle for freedom, but it should be 
remembered that they had their beginnings under the 
Muhammadis. The unobtrusive and effective method of 
collection of funds evolved by the Muhammadis was 
specially cited as a model by Surendranath Banerjee in 
2 
a public speech, and recommended for adoption . The 
highly secret and complex Muhammadi organisation for 
1. Tazklra-i-Sadqa, Rahim, A., (2nd edition) Allahabad, 
1924, pp. 41-42. 
2. Qeyamuddin Ahmad : op. cit. p. 149. 
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for relay of vital information and the transmission of 
men and money from all over the contry appears to be 
striking modern and effective. The Muhammadis were the 
earliest to realise the cruicial role of the Indian 
Units of the Army in the struggle against to win them 
over, or to 'tamper their allegiance'. 
. The political supremacy of the English, which was 
merely a symbol of the material and technological 
superiority of the West, and which had come to stay in 
India, was one such reality. It had to be met with and 
countered : but how ? But boycotting or opposing it, or 
by assimilating it, as the Japanese had done? The 
Muhammadi or Ahle-Hadith Movement gave no clear answer to 
this vital question, but on the whole its actions 
seemed to be guided by the former attitude-which had 
failed to deliver the goods. Sir Syed Ahmad Khan (the 
founder of Aligarh Muslim University) stood for the other 
method, that of assimilation. It has, however, to be 
remembered that the Movement of Sir Syed, the precursor 
of all modern social and educational reforms among the 
Muslims, came into being as a reaction against the 
Muhammadi Movement, and to that extent owed its origin to 
iti. 
1. Ibid. p. 338. 
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As regards the failure of the Movement, Dr. 
Qeyamuddin Ahmad has rightly observed, "politically, one 
of its main cause was the frequent defection and 
intermittent hostility of the tribesmen. On account of 
certain considerations, discussed earlier, Sayyed 
Ahmad had selected the Frontier area as the base of his 
operations. Many of these considerations were quite 
sound in theory. However, one important basis of his 
calculations, - the hope of winning over not only the 
support but the active co-operation of the tribesmen-was 
sadly belied by the subsequent events. Instead of the 
expected sympathy and support of the tribes he 
encountered veiled hostility and also open resistance" . 
The second important cause of their failure was, 
the virtually complete dependence of the Muhammadis on 
their centres in India for all sorts of material 
support. These centres were completely at the mercy of 
the English authorities and could be suppressed and even 
rooted out altogether without much effort on their part. 
The Muhammadis realised this very much but 
there was no way out for them, at least for some time. 
The Muhammadiyah Movement laid great emphasis 
upon the 'obligation' of all the able-bodied men to 
migrate to the Frontier; almost all the Muhammadt 
« 
1. Ibid. p. 338 
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pamphlets are full of exhortations to that effect. At the 
same time they gave option to those who, for some reasons, 
could not migrate. Thus there developed a powerful group 
of financial helpers of the Movement in India. The 
Muhammadis, perhaps, intended that as soon as they had 
consolidated their position on the Frontier they would 
become indepedent of the aid from the Indian centres. 
But that stage never came . 
The another important cause of their failure was, the 
failure of the Muhammadis to develop material resources 
even remotely matching those of their adversaries. Sheer 
enthusiasm and spiritedness, howso—ever essential for the 
success of a mission, could never be a total substitute 
for material resources. In this the Muhammadis, as the 
whole of the Orient in 18th and 19th centuries, were 
powerless victims of circumstances beyond their control. 
The Industrial Revolution and the subsequent 
technological advancements had made available to the 
West material resources, particularly instruments of war, 
for superior to anything that the Orient could hope for 
procuring in the near future. The crude powder 
manufactory of the Muhammadis at Malka and the even cruder 
hand-made guns of bamboo sticks could never be a match for 
the just invented Enfield Rifles during Cotton's 
Expedition of 1858. In the final analysis it was this 
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material superiority of the West which proved to be the 
deciding factor in the struggle against the Muhammadis. 
It had proved to be the deciding factor in many bigger and 
more fundamental conflicts between the East and the West, 
ranging from the 'Opening of China and the defeat of the 
decaying Mughal Empire, to the suppression of the Movement 
of 1857. The Muhammadis to fell a victim to it. The 
tragedy of the situation lay in the fact that the significance 
of this crucial factor, demonstrated again and again from 
the 18th century onwards, was never fully realised either 
by the leaders of the Movement of 1857 or by the 
Muhammadis. When the significance of a factor itself is 
not realised the question of taking remedial measures 
against it, naturally, does not arise . 
Titu Mir's Religious Reform : It is said that Titu Mir 
was appointed a Khalifah by Sayyed Ahmad the founder of 
2 
Tariqah-i-Muhammadiyah Movement . We have discussed that 
Titu Mir became a disciple of Sayyed Ahmad at Makkah about 
3 
A.D. 1822 , and on his native district of 24 parganahs 
about A.D. 1827, he began to preach pure doctrines of 
Islam. For this commendable work, he received a stipend 
1. I b i d . pp . 341-342. 
2 . 'Abd a l -Ghafar S i d d i q i , "Ti tu Mir" in Masik Muhammadi, 
of op . B.S. 1960. p . 260 f. 
3 . W.W. Hunter: our indinMuslmans, op . c i t . , p . 45. 
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from a member of the Royal Family of Delhi, who had became 
his patron since. A.D. 1821 . 
Another Khalifah was Mawlana Muhammad Husayn of 
- 2 
district of Pabna appointed by Sayyed Ahmad Shahid . In 
his sanad of khilafat, the Sayyed impressed upon Muhammad 
Hasayn the necessity of enforcing two fundamental items of 
programme , viz, (i) the attributes of Allah must not be 
applied to human beings, and (ii) no rite or ceremony 
(excepting these which are approved by the Qur'an and 
prophetic tradition) be observed. Biharilal Sarker Bengali 
biographer of Titu Mir says that Titu Mir enforced above 
3 
pattern of reforms in West Bengal . Biharilal Sarkar 
Bengali biographer of Titu Mir says that Titu Mir enforced 
above pattern of reforms in West Bengal . 
The above mentioned principles were further 
elaborated in the sanad. In the first place, it was 
pointed out that the angel, spirit, demon, pir, teacher, 
saint or prophet has no power of their own to bestow 
1. A.R. Mallick : British Policy, p. 77, cf. Bengal 
Judicial Criminal cosultations, 3 April, 1831 letter 
from the Magistrate of Brasat to the Commissioner of 
the circuit, 14 Division dated 24 November 1831, Para 
4, India office Library). 
2. Bihari Lai : Titu Mir (Bengali), Calcutta, B.S. 1304, 
11; W.W. Hunter, Indian Musalmans, 54 f. 
3. Bihari Lai Sarkar, op. cit., p. 11, 
4. Ibid. 
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benefit or to inflict injury on anybody; none of them, 
therefore, be propitiated or worshipped. Secondly, no 
(un-Islaraic) rite or ceremony be observed on the occasions 
of marriage and death; hence, decoration of tombs, raising 
of mausoleum, preparation of ta'ziah (i.e., the effigy of 
Imam Husay's tomb) on the occasion of Muharram, and various 
fatiha''S (i.e., rites for the remembrance of dead 
relatives), be purged . 
Titu Mir also directed his followers to grow 
beards and to wear dhuti (the national dress of the Hindus 
which was commonly used by the Muslims of Bengal until 
2 
recently) without passing one end between, the legs . 
Furthermore, he is said to have asked his followers to 
keep away from the unreformed Muslims and permitted 
3 
interdining only amongst his followers themselves . 
Now one thing is striking here e.g., the 
imposition of restriction on interdining, as reported by 
Colvin, is true, it must have led his followers to form 
into a distinct and exclusive social group resembling the 
Hindu caste, and as a consequence, it may have restricted 
the number of his followers . 
1. This practice was also chracteristic of the Fara'ldis. 
2. A.R. Mallik, op. cit., p. 77. of. Colvin to Harwell. 8 
March, 1832, Para 6, (Board's) Collection No. 54222), p. 
3. Dr. A.R. Mallick accepted this postttton (see Malltck, 
British Policy, p. 77) Wuit we rejected this view, see 
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Being the promoter of an Islamic revivalism, 
Tltu Mir is not, however, expected to follow such a course. 
There have been many sufis and puritan 'ulama! 
rtheologians) who would not accept food or present offered by 
a person who earned his livelihood by foul means, such as 
through cheeting, usury or bribery. But they did not 
restrain people of such dcxibtful integrity, from dining 
with them or even from becoming their guests. Even 
now-a-days instances of this nature are not lacking in the 
Muslim society of Bengal. This kind of practice is also 
found amongst the fara'idi Khalifahs. Being a stranger to 
the institutions of Islam, Colvin was probably unable to 
differentiate between a fanatic restriction to interdining 
and a pious attachment to "law—ful food and earnLngs". 
As remarked earlier, this similarity of programme 
led Revenshw, the Muhammadi prosecuter (circa A.D. 
1863-1870), to identify the Fara'idi movement with those 
of Titu Mir and Sayyed Ahmad Shaheed and also Dr. Mallick 
to call the movement of Titu Mir as Fara'idi . We also 
rejected this view. 
Titu Mir's programme of religious reform was an 
extension of Tariqah-i-Muhammadiyah to rural Bengal. So, he 
followed the path of Sayyed Ahmad, Shah Ismail and SJjah 
Wall Allah Muhaddith Dehlawi. On the other hand, Haji 
Shari*at Allah, was drawn his inspiration from Arabia. 
1. Cf. Dr. Mallick : British Policy, op. clt., pp. 90-91. 
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There is no evidence of any contact between Haji 
Shariat-Allah and Titu Mir or between the two movements led 
by them. According to the family tradition of Haji 
Shir'iat Allah, that each of them entertained friendly 
attitude to the other, and that, Dudu Miyan (son of Haji 
Shir'iat Allah paid a visit to Titu Mir while on his way to 
Makkah, when the former was only 12 years old (circa., A.D. 
1830-1831). There is a likelihood that Dudu Miyan was 
influenced by the socio-economic aspect of Titu Mir's 
Movement. But, when that influence began to exert on the 
Fara'idi movement (from circa, A.D. 1840) Titu Mir's 
Movement had already died out. 
Nevertheless, there were certain striking 
similarities between the life and career of Titu Mir and 
Haji Shari^t Allah, which may not be overlooked. In the 
first place, Titu Mir was born of an obscure family as 
was the case of Haji Shari*at Allah. Secondly, almost all 
their supporters came from the masses of the people. 
Thirdly, both the movements spread most extensively in 
those places where the Hindu Zamindars held sway over the 
Muslim peasantry. 
Moreover in course of his propagation of the 
puritan doctrines of Sayyed Ahmad Shaheed, Titu Mir came 
1. Cf. W.W. Hunter : Our Indian Musalmans, op. cit., 
p. 45. 
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into conflict with the Hindu Zamindars and European 
indigoplanters of 24 Parganahs in A.D. 1830 Thereupon two 
Police expeditions were sent to apprehend Titu Mir and his 
party which were beaten back. Finally Titu Mir and his 
followers were crushed by a military expedition from 
Calcutta on the 19th November, 1831 . 
The FarlT'idi movement also followed a similar 
pattern. In A.D. 1831, it came into conflict with the 
conservative Muslim society and through it with the Hindu 
Zamindars of Dhaka. From A.D. 1838 onwards it came into 
violent conflict with the Hindu Zamindars and European 
indigo planter on account of its policy of upholding the 
rights of the Muslim peasantry. This eventually gave it a 
socio-economic bias. 
Now we may conclude that, the similarity in the 
growth and development of the two movements indicates 
that the reform movements of Haii Shariat Allah and Titu 
Mir were called into being by similar social, economic and 
religious crises, which the Muslims of Bengal, especially 
the lower classes, were facing as a result of political 
administrative changes wrought by British during their 
rule of over half a centurry. Thus, the identification of 
the Fara'idi movement with that of Titu Mir is not 
justified. 
1. J.A.S.P., Vol. iv., 1959, pp. 113-33., "The struggle of 
Titu Mir, are-examination". 
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The annihilation of Tltu Mix and his followers In 
A.D. 1831 did not, however, remove the cause of discontent 
among the peasantry. The spirit of reformation and of 
revolt against oppression, which he stood, for, 
undoubtedly survived. In his violent death, he became even 
more known than in his life time, and his martyrdom became 
symbolic of his ideals and a lasting source of inspiration 
to the down-trodden peasantry of Bengal in their subsequent 
struggle against the zamindars and indigo planters. The 
thread of Sayyed Ahmad Shahld's influence in rural Bengal, 
which was cut off by Tltu Mir's tragic death, was soon 
taken up by Mawlana Enayet 'All of Patna, brother of Mawlana 
Wil'ayet *A11, who started preaching true doctrines of Islam. 
Mawlana" Enayet 'All's movement in Bengal is known by two 
names, e.g., Tariqahl-Muhammadiyah or Ahle-Hadlth. 
Able Hadith Movement in Bengal : Considering the 
death of Sayyed Ahmad Shaheed at Balakot and of Titu Mir at 
Narkelbarla in A.D. 1831. Hunter observers that the end of 
the reformers appeared to have come. "On the Punjab 
frontier their forces had been scattered and their leader 
slain. The insurrection in lower Bengal had met with a 
similar fate". But the Khallfahs whom the Sayyed appointed 
at Patna (i.e., Mawlana" Wllayat 'All and Mawlana Enayat 'All 
came, to the rescue" . Their "missionary Zeal" and 
1. W.W. Hunter : Our Indian Musalmans, London, 1871, p.47 
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"immense pecuniary resource" raised the sacred banner 
again and again from the dust . Vlhen the news of Balakot 
disaster reached Mawlana Wilayat 'Ali (while he was in 
South India), he hurried to Patna where he was elected the 
chief leader of Tariqah-i-Muhammadiyah. On his own part, 
he chose a few pick, persons, made them his khalifah and 
sent them to different directions. It was in this process 
that Mawlan¥ Enayat ^ li came to Bengal . 
According to his family records, Mawlana Enayat 
^Ali, reached Bengal in A.D. 1831 or A.D. 1832-^ . On his 
arrival, he made a survey of the whole field in 
consultation with the Bengali followers of Sayyed Ahmad 
Shaheed and soon realised that the Muslims of rural Bengal, 
who were plunged in ignorance and superstition, needed 
his greater attention than those of the towns and cities. 
He, therefore, made for the interior of the province and 
toured one village after another, preaching without rest 
the pure doctrines of Islam . About A.D. 18A0, he even 
took the bold step of removing his headquarters to Hakimpur 
a village in the district of Jessore, where he lived with 
his family for 3 or 4 years . 
1. Ibid. pp. 49-50. 
2. Gf. Abd al Rahim : Al Durrar al Manthur fi Tarajim-i-
Ahl-i-Sadiqpur, Ilahabad, A.D. 1845, pp. 133-34. The 
author belongs to the family of Mawlana Wilayat Ali and 
has compiled this work on the basis of family records. 
3. Ibid. 
4. Ibid. p. 133. 
5. Ibid. 
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It is evident from the Government Records relating 
to five state Trials, viz., (a) Ambala Tril of 1864, (b) 
Patna Trial of 1865, (c) Maldah Trial of 1870, (d) Rajmahal 
Trial of 1870 and (e) The Great Wahhabi Trials of 
1870-1871, that the endeavours of Mawlina 'Enayat 'Ali and 
his agents, from A.D. 1830 to 1870, had far-reaching 
effects on the Muslims of Bengal . T|;ie mode of the Sayyeds 
preachings through passionate appeal to the mass of the 
people, not only to reform their religious life but also 
for active participation in a political venture, had 
introduced a new dynamic force in Muslim society, namely a 
religio-political conscicusness of the masses. Mawlana 
Enayat All's strategy in Bengal was no exception. But 
uniting the masses into a well knit organisation and by 
preaching the doctrine of jihad or holy war against the 
usurpers of Muslim dominion, he and his followers 
succeeded in bringing about a religious revolution in the 
Muslim society of rural Bengal. Thus, Mawlana Enayat 'All's 
arrival in Bengal about A.D. 1832, not only revitalised 
1. W.W. Hunter : Our Indian Musalmans, op. cit., p. 84f; 
Muinuddin Ahmad Khan, Selections from Bengal Government 
Records on Wahhabi Trials 1863-1870, Dhaka, 1961, p. 1 
ff: pamphlet on India, the Great Wahhabi case being a 
full report of the proceedings in the matters of Ameer 
Khan and Hashmatdad Khan, Calcutta, 1870, and Lewis 
A.Mendes : Report of the proceedings in the matters of 
Ameer Khan and Hashmadad Khan, Calcutta, 1871. 
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Titu Mir's effort but also brought the central wave of 
Tariqah-i-Muhammadiyah into the remotest villages of the 
province. 
The establishment of the headquarters of Mawlana 
'Enayet*Ali at Jessore, bordering on the Fara'idi district 
of Faridpur, must have brought the followers of the Able 
Hadith Movement and the Fari'idis into close contact. 
Hunter says that Mawlana Yahya ^li, an eminent leader of 
the Patna school, had "amalgamated the Fara'idis of lower 
Bengal with the Muhammadis" of Northern India" about A.D. 
1843. He further states that the Fara'idis and the 
followers of the Ahle-Hadith Movement "found side by side 
alike among the dead on the field of battle and in 
the dock of the Courts of Justice" from about A.D. 1858 to 
1878. It is true that the Fara'idis and the 
Tariqah-i-Muhammadiyah or Able Hadith movement had 
doctrinal differences; But circumstantial evidences, 
however suggest that common disapproval of the British 
occupation of this subcontinent, had fostered cordial 
relations amongst the followers of the two movements. 
Tradition current among the Fara'idis claims that 
the followers of Dudu Miyan contributed generously to the 
jihad fund opened by him for the help of the fighters of 
1. W.W. Hunter : op. clt., p. 100. 
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the Able Hadith Movement at the North West Frontier Camp. 
Secondly, in one document relating to the Maldah trial of 
A.D. 1870, mention has been made of two Fara'idi leaders 
.visiting the town of Maldah which was undoubtedly a 
settlement of the fllowers of the Able Hadith Movement. 
They stayed there for a few days and preached their 
doctrines in large gatherings without any let or 
hindrance . If they visited a Ta'aiyuni settlement, such 
peaceful prooagation of the Fara'idi doctrines would not 
have been possible . Thirdly, although the Fara'idis 
dominated the eastern portion of the district of jessore, 
and the followers of the Ahle-Hadith Movement in the 
western portion, there is evidence of their ever coming 
into conflict : rather, this direct contact between the two 
movements appears to, have checked the progress of the 
Fara'idi movement to the west and that of the Ahle-Hadith 
ft 
to the east. 
It is also evident from the Government Records that 
the northern and western districts of Bengal, namely 
Dinajpur, Maldah, Rajshahi, Murshidabad, Nadiya, Burdwan, 
Jessore, Calcutta and 24 Parganahs, had came under the 
strong influence of the Ahle-Hadith Movement. The Movement 
was apparently strongest in those tracts which were 
1. Selections from Bengal Government Records, op. cit., 
pp. 300-301. 
2. Of. Selections from Bengal Government Records, op. 
cit. , p. 8. 
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traversed by the rivers Ganges and Bhagirathi . Three 
doctrinal works, dealing with the life and character of 
Sayyed Ahmad Shaheed and Shah IsmafiLl Shaheed in Bengali and 
2 Urdu, published from Dhaka about A.D. 1863 , strongly 
suggest that the doctrine of Jihad or holy war, preached by 
them, had tremendous appeal in Eastern Bengal, and that 
influence of Able Hadith Movement had swept over this 
region. 
Another reason of Its influence in Eastern Bengal 
may be found in the reluctance of the Ahle-Hadith movement 
to come into conflict with Mawlana Karamat All, who had 
concentrated his efforts for preaching his own doctrines 
largely in Eastern Bengal. The other reason might have 
lain in the good relations which existed between the Able. 
Hadith Movement and the Fara'idis. Besides, extensive 
Fari'idi influence in the area lying north to south from 
Mymensing to Bakarganj, had also considerably blocked the 
expansion of the Patna school to Eastern Bengal and Assam, 
1. These works are (i) TVisser Moradiya (probably taysir or 
tafsir al muradiyah, i.e., an exposition of the ideals), 
published in Urdu language; (ii) a collection of Fatawa 
or legal decisions on the necessity of waging Jihad or 
holy war, compiled and published by Haji Badr al-Din in 
Bengali verse; and (iii) Futwa (probably fat\»a i.e. 
subtle principles), jointly composed by Haji Jan Rahman 
and Haji Badr al-Din in Bengali verse. 
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as the progress of the Fara'ldl movement to the western 
jessore was checked by the powerful Influence of the Ahle 
Hadith Movement led by Mawlana Enayat^Ali. 
The Faraidis, being followers of the school of 
Hanafi law, believed in the finality of the schools and the 
propriety of taqlid. On these points, they had therefore, 
fundamental differences with the Ahle Hadith Movement, 
which on principle rejected taqlid and corapaigned for the 
revivification of ijtihad, and called upon the people to 
follow Prophetic tradition in preference to the 
prescription of the schools of law. Moreover, the 
followers of the Ahle-Hadith differed with the Fara'idis in 
holding congregational prayer of Jum'ah and 'Id' which in 
the opinion of the latter were not permissible in Bengal 
under the British regime . 
It is true to say that due to the intellectual 
character of its doctrines the Ahle Hadith Movement never 
succeeded in assuming the form of a mass movement in rural 
Bengal. 
As remarked earlier, that all the revivalist 
movements were opposed by Mawlana Karamat ^li. He wrote a 
book called Quwwat al Iman, i.e. the strength of the faith. 
Its main theme being the vindication of the finality of 
1. W.W. Hunter, op. cit., pp. A8-49. 
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the school, it proved to be a refutation of Mawlana 
Wilayat 'Mi's Amal bi'1-Hadith. 
Mawlana Wilayat 'Ali, the leader of Tariqah-i-
Muhammadiyah, pursued the policy of giving preference to 
Prophetic tradition, and even encouraged the followers of 
the Hanafi School, to pay increasing attention to the 
tradition of the Prophet. Mawlana Karamat 'Ali on the 
otherhand attached greater importance to the 
prescriptions of the school. As corollaries of these two 
standpoints, Mawlsina Wilayat 'Ali, supported the principle 
of ijtihad or fresh inquiry and Mawlana Karamat *Ali 
supported the principle of taqlid. Thus the publication of 
'Amal bi'1-Hadith and Quwwat al-Islam about the year A.D. 
1837, brought at two opposing tendencies represented by the 
two leading followers of Sayyed Ahmad Shaheed, to a head 
and the split between them became complete. 
Thereafter, MawlTlna Karamat 'Ali Called himself 
Hanafi and compaigned for the Hanafi school of law. Later 
on he came to be known as "Ta'aiyuni" and the movement led 
by him as the "Ta'aiyuni movement," especially in Eastern 
Bengal . 
Mawlana" Wilayat ^li maintained a neutral position 
and is not known to have identified himself with any 
1. James Wise : Eastern Bengal, pp. 6-7. 
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particular school of law. After his death (A.D. 1852), his 
followers came to be known as Muhammadis or Ahle-Hadith and 
"Wahhabis" or Indian Wahhabis", especially in the 
government circle, because of their involvement in a 
series of State Trials, from A.D. 1863 to 1870^. Dr. 
Muin-ud-Din Ahmad Khan author of the Fara'idi Movement in 
Bengal wrongly distinguished the followers of Mawlana 
Wilayat 'Ali with the Able Hadith Movement. Mawlana Wilayat 
'Ali was one of the funders of the Able Hadith Movement in 
India. Many writers attributed that Sayyed Nazir Husain was 
the founder of the Able Hadith Movement in India. But this 
is partially true. It is obvious from the aims and objects 
of the movement that it was Shah Wall Allah Muhaddith 
Dehlawi who was the real founder of the Able Hadith 
movement in India. Dr. Qaymuddin Ahmad author of the 
Wahabi movement in India, did the same mistake. The most 
hurtburning matter is, he accepted the nick name e.g. 
"wahhabi Movement instead of Tariqah-i-Muhammadiyah. The 
nick name Wahhabi was given by the English. Hence we 
rejected the nick name e.g. Wahhabi and maintained the 
original name of the movement e.g. Tariqah-i- Muhammadiyah 
Movement or Ahle-Hadith Movement in India. 
The central point of the Tariqah-i-Muhammadiyah or 
Able Hadith Movement was to focus attention to the 
1. W.W. Hunter, op. cit., London, A.D. 1871, p. 84; M. 
Khan, Selections from Bengal Government Records on 
Wahhabi Trtals-1863-1870, Dhaka, 1961. p. 1. 
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necessity of following strictly the tradition of the 
prophet (i.e., ittiba-i-Sunnat). According to Ahle Hadith 
belief, they do not follow any other ism but the path shown 
by the prophet himself. Again the term "tariqah-i-Muhamma-
diayah is further supported by the fact that in sirat al 
Mustaqim (the most authentic work on the reform 
programme of Sayyed Ahmad Shaheed), the Sayyed devides his 
programme of reform into two consistent parts, which he 
calls rah or path (the Persian equivalent of the Arabic 
tariqah), i.e., (i) rah-i-wilayat and (ii) rah-i-nabuwwat 
or the path of prophecy, one being complementary to the 
other . Inother words, in his programme of reform, he 
attempted a Synthesis of Sahriah with tariqah, and as the 
only gate of entrance to his reform movement was through 
initiation, i.e. bay'at-i-tawbah. In his explanation of 
2 
bay'at-i-tawbah, the Sayyed Says 
"First of all, the seeker of this path (i.e. the 
path of prophecy) ought to attend to the 
prohibitions of the Shari'ah relating to faith, 
action, morality, instinct, desire and prayer. He 
must seek and find out (the rules) from the Qur'an 
and prophetic tradition. If he possesses knowledge 
of the Qur'an and Prophetic tradition, he must 
1. Shah Ismail Shaheed : Sirat al-Mustaqlm, p. If. 
2. Ibid., p. 144. 
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find them out himself or else he must enlighten 
himself from the opinions of the learned scholars 
of the Prophetic tradition". 
It Is therefore, the reform movement of Sayyed 
Ahmad Shaheed Is fairly designated as "Tarlqah-1-Muhammadl-
yah", the term used by hlra and his followers. 
The principle of preferential treatment of the 
prophetic tradition (ittlba-1-Sunnah) to the prescription 
of the Schools of law (taqlid), formed the central point 
in the reform programme of Tarlqah-1-Muhamraadlyah. 
Another important disciple, of Sayyed Ahmad Sheed 
was Mawlana 'Abd al-Jabbar who calls his work Taqwlyat al 
Muslimln fl ittlba'-i-Sunnat-i-Sayyed al Mursalin, i.e., 
strengthening the Muslims in following the tradition of 
the Prophet. It is written in Urdu and was published in 
A.H. 1256/A.D. 1840. This work, as the title itself 
suggests, is a re assertion of the nessity of giving 
preference to the prophetic tradition. Hence, it is a 
refutation of Mawlana Karmat 'Ali'i Quwwat al Iman. 
It may be noted that earlier to this publication 
Mawlana Abd-al-Jabbar entitled Jawab i-Quwwat al-Iman, 
i.e., a reply to Quwwat-al-Iman, in which he considered 
several Important points advanced by MawVana Kar^mat 'All, 
and refuted them one by one . 
1. Copy preserved in the Asiatic Society of Pakistan, 
Dhaka. 
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The subject of the Taqwiyat al-Muslltnin Is more or 
less the same as that of Mawlana Wil¥yat All's Vmal bl'l 
Hadlth. Mawl"ina Wiliyat 'All's work was a statement of 
policy, in which the leader of the Tariqah-i-Muhammadiyah 
movement reiterated that he would pursue the same policy 
which was bequeathed by the founders of the movement. 
Maulana 'Abd al Jabbar's work was a justification of that 
policy of Shah Wall Allah and Shah ^ Abd-al-Aziz^. Thus, 
Mawlinaf 'Abd al- Jabbar's work proved to be complementary 
to Mawlana Wilayat 'All's Xmal bi'1-Hadith. 
In Taqwiyat al-Muslimin, 'Abd al-Jabbar says that 
2 
it is clear from the evidence of the Qur'an that our 
salvation lies in following the Prophetic tradition to the 
fullest exlent, even if it goes against the customs and 
usages". Hence, if a follower of the school leaves away 
the prescription of the Imam in order to follow the 
tradition of the Prophet as well as that of the Imam: for 
the imams themselves were of the opinion that if any of 
their views contradicts Prophetic tradition, the latter 
3 
must be followed . 
1. Mawlana Abd al-Jabbar, Taqwiyat al-Muslimin fi 
Ittiba-i-Sunnat-i-Sayyed al-Mursalin. Calcutta, A.H. 
1256, p. 26 f. 
2. He cites the following verse of the Qur'an (Say 0 
Muhammad (PBUH)! "If you really love Allah, follow me, 
Allah will love you". Qur'an, 3:31. 
3. Taqwiyat al-Muslimin, op. cit., p. 23. 
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Taqlid or Imitation of the schools, In his opinion, 
can not be a general rule . It may only be allowed as a 
matter of necessity for the Ignorant. He further says that 
Shah Abd -al-Azlz and Shah Ismail Shaheed regarded taqlld 
as useless and yaqln to polytheism. It is therefore, 
necessary to ascertain that the prescriptions of the school 
are in conformity with the Qur'an and the Prophetic 
tradition . 
We therefore, of the opinion that the leader of the 
Ta'aiyuni Movement was wrongly guided. Mawl"ana Karamat 
*Ali being a disciple of Sayyed Ahmad Shaheed he betrayed 
the Tariqah-i-Muhammadiyah Movement. Un-necessarilly he 
attacked on the other revivalist trends of Bengal and 
started preaching on the Faridi and Ahle Hadith centres in 
Bengal. He was .-. against the religions trends of 
Shaikh Ahmad Sirhindi (the great renowvator of the 17th 
century), Sh-ahatkh 'Abd al Haq Muhaddith Dehlawi, Shah 
Wall allah Muhaddith Dehlawi, Shah Abdul Aziz Muhaddith 
Dehlawi, Sayyed Ahmad Shaheed and ^ hah Ismail Shaheed. The 
above great socio-religious reformers of Islam in India 
during the 17th, 18th and 19th centuries never practiced 
Milad, Fatiha,,iQiyam that Mawlana Karamat 'All introduced in 
Bengal. Moreover, all the said, leaders had emphasised for 
fresh inquiry e.g. Ijtihad and all they rejected taqlid. 
On the other hand Mawla'na KarTmat A^ll firmly believed in 
1. Cf. Ibid., p. 29. 
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taqlid. At a later time Mawlana Karamat 111 asserted that 
he belonged to the old school , and on the authority of 
Shah Wall Allah's predecessors Shaykh *Abd al Haq Muhaddith 
Dehlawi and Shaykh Ahmad Sirhindl (Mujaddid-i-Alf-1-Thani), 
stated that the school of Ahl-i-Sunnat wa'1-Jama'at (i.e., 
the Sunni School) consisted of only four schools of law, 
namely Hanafi, Shafi'i, Maliki, and Hanbali and that these 
schools were fixed by the consensus of the opinion of the 
Muslim community (ijmai) for "whatever rules of law might 
have been elicited from the Qur'an and the Prophetic 
tradition actually became manifest on these four paths and 
2 
no fifth paths and no fifth path came to light" . Shah 
Wall Allah being a product of the time, believed (before 
his visit to Makka in A.D. 1730-1733 that imitation or 
taqlid of the prescription of the four schools was firmly 
3 
established and the gate of ijtihad was closed . But, 
later on, when he embarked on the trend of Islamic 
revivalism (after his return from Makkah), he did not 
hesitate even to compare taqlid with the habit of the 
4 
ants. He says : 
"they gratified themselves with taqlid and the 
practice of taqlid set firmly in their hearts like the 
habit of the ants, while they were unmindful". 
1. Cf. Mawlana Karamat Ali : Quwwat al-Iman, Calcutta, 
A.H. 1253, p. 292. 
2. Ibid., pp. 39 and 32. 
3. Shah Wall Allah : Mussaffa, p. 12. 
4. Shah Wall Allah : Hujjat Allah al-Balighah, Lahore, 
circa, A.H. 1323, vol. 1, p. 308. 
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Likewise, Muhammad ibn' *Abd al Wahhab Najdi's 
emphasis on the principle of ijtihad implied a protest 
against the system of law and morality that was prevalent 
in Arabia under the Turkish rule . The religious reforms 
that he advocated were twofold, viz., (i) complete 
acceptance of the first principle of Islam, namely the 
dogma; there is God but Allah, and (ii) purging the Muslim 
society of all deviation from the original teachings of 
Islam, which he condemned as polytheism (shirk) or sinful 
innovation (bid'ah). Even Greek logic was condemned and 
2 books of logic were banned . These two fold measures were 
collectively called the doctrine of tawhid or monotheism, 
and this being the central point of his reforms, Muhammad 
ibn'Abd-al-Wahhab called himself and his followers 
Muwahhidun or the protagonists of the doctrine of the 
unity of God, though the adversaries including the 
Europeans designated his reform movement as Wahhabiyah or 
Wahhabism , by way of reproach. Thus, Ibn' ^ Abd al-Wahhab 
aimed at a return to the golden past of Islam, i.e., the 
time of the Prophet and the three succeeding generation 
(Salf-i-Salihin). 
1. History and Doctrines of the Wahhabis", translated into 
English by J.O.' Kinealy, J.A.S.B., vol. xiii, 
Calcutta, 1874, p. 68f. 
2. Ibid., p. 74. 
3. Cf. Encyclopaedia of islam, vol. iv. Art. "Wahhabiyah". 
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Shah Mali Allah, on the other hand, sought for an 
integration or synthesis (tatbiq) of the whole structure of 
Islamic tradition including its historical legacy. Hence, 
unlike Ibn* Abd Wahbab, he accepted Greek syllogism as a 
legitimate heritage of historical Islam to be utilised 
for ijtihad^. The central point of Shlh Wall Allah's 
reform lay in encouraging his co-religionists to follow 
Prophetic tradition from the original sources i.e., 
2 
ittiba'i-Sunnah , in preference to following blindly the 
prescriptions of the schools. He therefore, concentrated 
all his efforts in stimulating intellectual thinking among 
the Muslim of Indo-Pakistan subcontinent, so as to prepare 
them for a comprehensive reform-social, political, 
3 
economic, and religious . In the context of this larger 
scheme, he was also desirous of purging the Muslim society 
of polytheistic accretions and wrote and epistle entitled 
Tuhfat al-Muwahhidin (gift of the protagonists of the 
doctrine of the unity of God). Like Ibn' 'Abd al-Wahhab's 
kitab al Tawhid (book on the doctrine of the unity of Allah), 
this work seeks to establish pure monotheism of Islam and 
1. J.P.H.S. Vol. vli. part, iii, p. 181. 
2. Ibid., p. 186f. 
3. Ibid, pp. 165-194 for the socio-religious side of Shah Wall 
Allah's reform and K.A. Nizami, "Shah Waliullah 11". History of 
the Freedom Movement, Karachi, 1957, pp. 512-541, 
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to purge the society of all polytheism (shirk) and sinful 
innovation (bid'ah). These two works, therefore, provide a 
meeting ground between the two reformers, and it is 
interesting to note that Tariqah-i-Muhammadiyah or 
Ahle-Hadith Movement, which was a revolutionary outcome of 
the spirit of reformation bequeathed by Shah Wall Allah, 
took special cognisance of Tuhfat al Muwhhidin. In fact, 
Taqwiyat al-Iman of Shah Isma'il Shahid, one of the most 
important pamphlets of the movement, has been regarded by 
modern scholars as an elaboration of Tuhfat 
al-Muhwahhidin . 
From the above discussion it can be fairly 
concluded that Maulina Karamat ^li's movement can not be 
termed as a revivalist movement. In the first place, he 
approved some of the traditional ceremonies, such as, 
Fatiha (a rite for the dead) and Qiyan (or standing in the 
birthday celebration of the Prophet (Milad), which were 
rejected by all the four revilalist movements of Bengal 
e.g., Fari'idi Movement, Tariqah-i-Muhammadiyah or Able 
hadith Movement and Titu Mir's Movement, and wrote several 
2 
books and pamphlets in vindication of these practices . 
Secondly, Maulina Karamat *Alt strongly opposed ijtihad, 
1. Mawlafna" Karamat 'All's Quwwat al Iman and Haqq al Yaqln 
may be cited under this category. 
^ JU 
on the o the r hand, a l l the r e v i v a l i s t movements of the 
nineteenth century rejected taqlid and vehemently emphasised for 
i j t ihad. Thirdly, a l l the revivalist movements of the nineteenth 
century Bengal had uunderstanding among themselves thou^ they had 
slightly doctrinal differences such as Fara ' idi Movement affiliated 
vd-th Hanafi school of lawontheotherhandTariqah-i-Muhammadiyah or Ahle 
Hadith Movement did not identify to any schools of law. They never 
fought each other and they extended their hand for a greater common 
cause e.g. , purging the Muslim society from uon-Islamic beliefs 
and p r a c t i c e s and t o e s t a b l i s h the t r u e d o c t r i n e s of Is lam. 
They opposed B r i t i s h r u l e in India and wanted to e s t a b l i s h 
I s l amic S t a t e i n I n d i a . On the o the r hand, Mawlana Karamat 
All opposed the above g u i d e l i n e s of the sa id 
s o c i o - r e l i g i o u s reform movements of Bengal in the 
n i n e t e e n t h cen tu ry and he supported the B r i t i s h Government. 
Hence, we are of the op in ion , from the Is lamic 
r e v i v a l i s t p o i n t of view, t h a t we a re r i g h t l y guided to 
e n t i t l e these movements as r e v i v a l i s t movements in the 
n ine t een th cen tu ry Bengal , e . g . , F a r a ' i d i Movement, 
Tariqah-i-Muhammadiyah Movement, Ahle Hadith Movement and 
Titu Mir's Movement; on the other hand^Ta'aiyuni Movement can not be 
termed as a r e v i v a l i s t movement. The reasons have a l ready 
been discussed. 
It is true to say that the above Muslim religious reform 
Movements in Bengal in the nineteenth century made a tremendous impact 
on the Bengali Muslim Society as observed. (May Allah bless the soul 
of world Muslim reformers amin.). 
A********* 
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